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Introduction

The Salayatanavagga, The Book of the Six Sense Bases, is the third
great collection of connected discourses with a philosophical
orientation. Like its two predecessors, the Vagga is dominated by
its first chapter, the Salayatanasamyutta, which takes up 208 of
the 403 pages in the PTS edition of this volume. Its junior partner
is the Vedanasamyutta, which deals with another closely related
theme of the Buddha's teaching, feeling. Feeling assumes special
importance because it serves as the main condition, in the doc-
trine of dependent origination, for the arising of craving. Feeling
also finds a place among the four establishments of mindfulness,
to be explored in Part V, and thus links theory with practice. The
other samyuttas in this book do not have any intimate connection
with the two major themes, but cover a wide variety of topics
ranging from the weaknesses and strengths of women to the
nature of the unconditioned.

35. Salayatanasamyutta

The Salayatanasamyutta draws together a vast assortment of
texts dealing with the six internal and external sense bases.
Though most of these are very short, a few, especially towards
the end, tend to approach the size of the shorter discourses in the
Majjhima Nikaya. To organize such a large number of suttas into
a convenient format, the samyutta is divided into four
pafifidsakas, sets of fifty. While the first three sets of fifty actually
contain roughly fifty suttas each, the fourth has ninety-three,
including a single vagga (among four) with a full sixty suttas!
This is the “Sixtyfold Repetition Series,” a compilation of sixty
extremely brief suttas grouped into batches of three. If each of the
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triplets were to be compressed into a single sutta, as Feer has
done in Ee, we would then get a vagga of twenty suttas, the num-
ber counted by Feer. But Be and Se, followed here, count the
triplets as three individual suttas, thus yielding sixty suttas, a
total supported by the title of the vagga. Principally on account
of this difference in the treatment of the repetition series, Ee has
a total of 207 suttas while the present translation has 248; the
additional difference of one obtains because Feer has combined
two suttas which clearly should have been kept distinct.

On first consideration, it would seem that the six internal and
external sense bases should be understood simply as the six sense
faculties and their objects, with the term ayatana, base, having the
sense of origin or source. Though many suttas lend support to
this supposition, the Theravada exegetical tradition, beginning
already from the Abhidhamma period, understands the six pairs
of bases as a complete scheme of classification capable of accom-
modating all the factors of existence mentioned in the Nikayas.
This conception of the six bases probably originated from the
Sabba Sutta (35:23), in which the Buddha says that the six pairs of
bases are “the all” apart from which nothing at all exists. To make
the six bases capable of literally incorporating everything, the
Vibhatiga of the Abhidhamma Pitaka defines the mind base
(manayatana) as including all classes of consciousness, and the
mental phenomena base (dhammiyatana) as including the other
three mental aggregates, subtle nonsensuous types of form, and
even the unconditioned element, Nibbana (see Vibh 70-73).

Seen from this angle, the six internal and external sense bases
offer an alternative to the five aggregates as a scheme of phe-
nomenological classification. The relationship between the two
schemes might be seen as roughly analogous to that between
horizontal and vertical cross-sections of an organ, with the analy-
sis by way of the aggregates corresponding to the horizontal
slice, the analysis by way of the six sense bases to the vertical
slice (see Table 6). Thus, we are told, on an occasion of visual cog-
nition, eye-consciousness arises in dependence on the eye and
forms; the meeting of the three is contact; and with contact as
condition there arise feeling, perception, and volition. Viewing
this experience “vertically” by way of the sense bases, the eye
and visible forms are each a separate base, respectively the eye
base and the form base; eye-consciousness belongs to the mind
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base; and eye-contact, feeling, perception, and volition are all
assigned to the mental phenomena base. Then, using the scalpel
of thought to cut “horizontally” across the occasion of visual cog-
nition, we can ask what is present from the form aggregate? The
eye and a visible form (and the body as the physical basis of con-
sciousness). What from the feeling aggregate? A feeling born of
eye-contact. What from the perception aggregate? A perception
of a visible form. What from the aggregate of volitional forma-
tions? A volition regarding a form. And what from the con-
sciousness aggregate? An act of eye-consciousness.

TABLE 6

An Occasion of Visual Cognition in Terms
of the Aggregates and Sense Bases

Aggregates Visual Cognition Sense Bases
form eye eye base

form form base
consciousness eye-consciousness mind base
(volitional formations) eye-contact mental phenomena base
feeling feeling born of eye-contact mental phenomena base
perception perception of form " mental phenomena base
volitional formations volition regarding form mental phenomena base

Note: Contact (phassa) is classified in the aggregate of volitional formations
in the Abhidhamma and the commentaries, though in the Nikayas it is not
explicitly assigned a place among the five aggregates.

Strangely, though some connection between the aggregates
and sense bases, as just sketched, is already suggested in at least
two suttas (35:93, 121), the Nikayas do not explicitly correlate the
two schemes. Conscious correlation begins only with the
Abhidhamma Pitaka, especially in the opening sections of the
Dhatukatha, which reflects the attempt of the early Buddhist com-
munity to merge the more pragmatic schemes of the suttas into a

single all-inclusive system that assigned to every element a pre-
cisely defined place.
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Nevertheless, though this treatment of the sense bases stems
from an early period, the Nikayas themselves usually present the
six pairs of sense bases not as a complete phenomenological
scheme but as starting points for the genesis of cognition. Often,
because of their role in mediating between consciousness and its
objects, the internal bases are spoken of as the “bases for contact”
(phassayatana). If this interpretation is adopted, then mind (mano),
the base for the arising of mind-consciousness (manovififiana),
probably denotes the passive flow of mind from which active
cognition emerges, and dhamma the nonsensuous objects of con-
sciousness apprehended by introspection, imagination, and
reflection.

As with the aggregates, so with the sense bases, concern with
their classification and interactions is governed not by an interest
in theoretical completeness but by the practical exigencies of the
Buddha’s path aimed at liberation from suffering. The sense
bases are critically important because it is through them that suf-
fering arises (35:106). Even more, it is said that the holy life is
lived under the Buddha for the full understanding of suffering,
and if others should ask what is the suffering that should be fully
understood, the correct answer is that the eye and forms, the ear
and sounds, etc., and all phenomena derived from them, are the
suffering that should be fully understood (35:81, 152).

The main pragmatic concern with the sense bases is the eradi-
cation of clinging, for like the aggregates the sense bases serve as
the soil where clinging takes root and thrives. Because clinging
originates from ignorance and craving, and because ignorance
sustains clinging by weaving its web of the triple delusion—per-
manence, happiness, and self—we find in the Salayatana-
samyutta almost all the familiar templates used in the Khandha-
samyutta; often, in fact, these templates are here applied twice to
generate parallel suttas for the internal and external sense bases.
Thus, to dispel ignorance and generate true knowledge, we
repeatedly hear the same melodies, in a slightly different key,
reminding us that the sense bases and their derivatives are
impermanent, suffering, and nonself; that we must discern the
gratification, danger, and escape in regard to the sense bases; that
we should abandon desire and lust for the sense bases.

However, despite large areas of convergence between the two
samyuttas, the Salayatanasamyutta introduces several new per-
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spectives that bear on the sense bases but have no exact parallels
in relation to the aggregates. Thus the samyutta includes a long
chain of twenty suttas which expose the flaws in conditioned
existence, summed up under the caption “the all.” All, it is said,
is subject to birth, aging, sickness, death, and so forth, and the all
is nothing other than the sense bases and the mental processes
arising from them (35:33-42). Several suttas in this chapter iden-
tify the six sense bases with the world, because the world (loka) is
whatever disintegrates (lujjati), and because in the Noble One’s
Discipline the world is understood as “that in the world by
which one is a perceiver and conceiver of the world” (35:82, 84,
116). In one sutta the question is raised why the world is said to
be empty (suiifia), and the answer given is because the six bases
are empty of a self and of what belongs to self (35:85). No paral-
lels to these discourses are found in the Khandhasamyutta. This
samyutta also describes the six internal sense bases as “old
kamma” (35:146), which could not be said so plainly about the
aggregates, for they comprise both kammically active and result-
ant phases of experience. We further find here that greater stress
is placed on “conceiving” (mafiiita), the distorted cognitions
influenced by craving, conceit, and views, with several discourses
devoted to the methods of contemplation for uprooting all con-
ceivings (35:30-32, 90-91). The entire samyutta ends with a mas-
terly discourse in which the Buddha urges the monks to uproot
conceiving in all its guises (35:248).

Although the aggregates and sense bases jointly serve as the
domain of craving and wrong views, a difference in emphasis
can be discerned in the way the two samyuttas connect these two
defilements to their respective domains. The Khandhasamyutta
consistently treats the aggregates as the objective referent of
identity view (sakkdyaditthi), the views that seek to give substance
to the idea of a self. When the puthujjana or “worldling” fashions
a view about his or her identity, he or she always does so in rela-
tion to the five aggregates. We do not find any parallel text
expressing identity view in terms of the sense bases. This differ-
ence in emphasis is understandable when we realize that the
scheme of the aggregates spans a wider spectrum of categories
than the sense bases themselves and therefore offers the
worldling more variety to choose from when attempting to give
substance to the notion of “my self.” This, it must be stressed,
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indicates a difference in emphasis, not a fundamental doctrinal
difference, for the sense bases can be grasped upon with the
notions “This is mine, this I am, this is my self” just as tenaciously
as the aggregates can. Thus we even find a series of three suttas
which state that contemplating the sense bases as impermanent,
suffering, and nonself leads respectively to the abandoning of
wrong view, identity view, and view of self (35:165-67). How-
ever, as a general rule, the sense bases are not taken up for a the-
matic exposition of identity view in the way the five aggregates
are, which is certainly significant. We see too that the entire
Ditthisamyutta, on the diversity of views, traces all these views
to a misapprehension of the aggregates, not of the sense bases.

In relation to the sense bases the interest in views recedes into
the background, and a new theme takes centre stage: the need to
control and master the senses. It is the sense faculties that give us
access to the agreeable and disagreeable phenomena of the
world, and it is our spontaneous, impulsive responses to these
phenomena that sow the seeds of so much suffering. Within the
untrained mind lust, hatred, and delusion, the three roots of evil,
are always lying latent, and with delusion obscuring the true
nature of things, agreeable objects are bound to provoke lust and
greed, disagreeable objects hatred and aversion. These sponta-
neous reactions flood the mind and bid for our consent. If we are
not careful we may rush ahead in pursuit of immediate gratifica-
tion, oblivious to the fact that the fruit of sensual enjoyment is
misery (see 35:94-98).

To inculcate sense restraint, the Salayatanasamyutta makes
constant use of two formulas. One is the stock description of
sense restraint (indriyasamvara) usually embedded in the
sequence on the gradual training, common in the Digha Nikaya
(e.g., at1 70) and the Majjhima Nikaya (e.g., at 1 180-81). This for-
mula enjoins the practice of sense restraint to keep the “evil
unwholesome states of covetousness and displeasure” from
invading the mind. In the present chapter it occurs at 35:120, 127,
239, 240, and elsewhere. The second formula posits a contrast
between one who is “intent upon a pleasing form and repelled by
a displeasing form” and one who is not swayed by these pairs of
opposites. The latter has set up mindfulness of the body, dwells
with a measureless mind, and understands the “liberation of
mind, liberation by wisdom” where the evil states of lust and
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aversion cease without remainder, This formula is found at
35:132, 243, 244, and 247. Though no explicit doctrinal allocations
are made for these two formulas, it seems the first is prescribed
in general for a bhikkhu in the initial stages of training, while the
second describes the sense restraint of the trainee (sekha), one at
a minimal level of stream-enterer, perhaps too the natural sense
restraint of the arahant.

The practice of sense restraint is necessary in the Buddhist
training, not only to avoid the mental distress provoked here and
now by attachment and aversion, but for a reason more deeply
connected to the ultimate aim of the Dhamma. The doctrine of
dependent origination reveals that craving is the propelling
cause of suffering, and craving springs up with feeling as its
proximate cause. Feeling occurs in the six sense bases, as pleas-
ant, painful, and neutral feeling, and through our unwholesome
responses to these feelings we nourish the craving that holds us
in bondage. To gain full deliverance from suffering, craving must
be contained and eradicated, and thus the restraint of the senses
becomes an integral part of the discipline aimed at the removal
of craving. -

There is also a cognitive side to the teaching on sense restraint.
Craving and other defilements arise and flourish because the
x"n'md seizes upon the “signs” (nimitta) and “features” (anubyasi-
jana) of sensory objects and uses them as raw material for creat-
ing imaginative constructs, to which it clings as a basis for secu-
rity. This process, called mental proliferation (paparica), is effec-
tively synonymous with conceiving (marfifiana). These constructs,
created under the influence of the defilements, serve in turn as
springboards for still stronger and more tenacious defilements,
thus sustaining a vicious cycle. To break this cycle, what is need-
ed as a preliminary step is to restrain the senses, which involves
stopping at the bare sensum, without plastering it over with lay-
ers of meaning whose origins are purely subjective. Hence the
Buddha’s instructions to the bhikkhu Malunikyaputta, “In the
seen there will be merely the seen,” and the beautiful poem the
bhikkhu composes to convey his understanding of this maxim
(35:95; see too 35:94).

This aspect of sense restraint receives special emphasis in the
last two vaggas of the Salayatanasamyutta, which stand out by
reason of their startling imagery and extended similes. Here the
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six sense faculties are spoken of as an ocean, the sense objects as
their current, and the faring along the spiritual path as a voyage
in which we are exposed to dangers that we can only surmount
by sense restraint (35:228). Again, agreeable sense objects are like
baited hooks cast out by Mara; one who swallows them comes
under Mara’s control; one who resists them escapes unharmed
(35:230). It is better, we are told, to have our sense faculties lacer-
ated by sharp instruments, hot and glowing, than to become
infatuated with attractive sense objects; for such infatuation can
lead to rebirth in the lower realms (35:235). Our existential con-
dition is depicted by the parable of a man pursued by four
vipers, five murderous enemies, and an assassin, his only means
to safety a handmade raft (35:238). A bhikkhu in training should
draw his senses inward as a tortoise draws its limbs into its shell,
for Mara is like a hungry jackal trying to get a grip on him
(35:240). The six senses are like six animals each drawn to their
natural habitat, which must be tied by the rope of sense restraint
and bound to the strong post of body-directed mindfulness
(35:247). The samyutta ends with a parable about the magical
bonds of the asura-king Vepacitti and sounds a decisive call to
eliminate all modes of conceiving rooted in craving and wrong
views (35:248).

36. Vedanasamyutta

Although feeling has often been mentioned as a product of con-
tact at the six sense bases, since it is a potent force in the activa-
tion of the defilements it receives separate treatment in a
samyutta of its own, with three vaggas containing thirty-one sut-
tas. The Sinhala-script editions of SN include this chapter in the
Salayatanasamyutta, presumably because feeling arises through
the six sense bases. In the present collection of suttas, however,
feeling is seldom correlated with the sense bases but is far more
often expounded by way of its threefold division into the pleas-
ant, painful, and neutral (i.e., neither-painful-nor-pleasant feel-
ing). Thus it seems better to follow the Burmese textual tradition,
which treats this chapter as a separate samyutta.

Feeling is a key link in the chain of dependent origination, the
immediate precursor of craving, and thus to break the chain
requires that our defiled responses to feeling be overcome. For
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this reason the Buddha has made feeling one of the four “estab-
lishments of mindfulness” (satipatthana) and here he assigns it a
samyutta of its own. Several suttas in the first vagga explain that
the three types of feelings serve as stimuli for the “underlying
tendencies” (anusaya). Each feeling is correlated with a different
tendency: pleasant feeling with lust, painful feeling with aver-
sion, and neutral feeling with ignorance. The Buddha's system of
mental training aims at controlling our reactions to these feelings
at the very point where they arise, without allowing them to pro-
liferate and call their corresponding tendencies into play (36:3, 4).
The noble disciple, of course, continues to experience feeling as
long as he lives, but by eradicating the underlying tendencies he
cannot be inwardly perturbed by feelings (36:6). In two suttas we
see the Buddha visit the sick ward and give profound discourses
on the contemplation of feelings to ailing monks (36:7, 8). These
suttas culminate in a description of the arahant and his inner
detachment from feelings.

A long sutta in the second vagga (36:19) describes the calibra-
tion in types of happiness that human beings can experience,
ranging from sensual happiness to the bliss of the cessation of
feeling and perception. In the third vagga we find a classification
of illnesses (36:21) commonly used in traditional Indian medi-
cine, and also a detailed numerical classification of the different
types of feelings along the lines that became prominent in the
Abhidhamma (36:22). The final sutta offers an interesting grada-
tion of rapture, happiness, equanimity, and deliverance into
three levels each—as carnal, spiritual, and “more spiritual than
the spiritual” (36:31).

37. Matugamasamyutta

This samyutta brings together thirty-four short suttas on women.
The Buddha explains what makes a woman attractive to a man,
the kinds of suffering peculiar to women, and the moral qualities
that lead a woman to either a bad rebirth or a good one. In this
sutta the Venerable Anuruddha plays a major role, since his skill
in the divine eye led him to make inquiries about such matters
from the Master. The Buddha also explains how a woman wins
the goodwill of her husband and his parents, the most important
qualification being a virtuous character.
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38. Jambukhadakasamyutta
39. Samandakasamyutta

These two samyuttas, with sixteen suttas each, have identical
contents and differ only with respect to the interlocutors, two
wanderers who lend their names to the two collections. The sec-
ond is almost totally abridged. The suttas take the form of ques-
tions addressed to Sariputta on such topics as Nibbana, ara-
hantship, the taints, the realms of existence, etc. Each ends with
words of praise for the Noble Eightfold Path. The last sutta,
which differs from this format, displays a gentle touch of
humour.

40. Moggallanasamyutta

Mahamoggallana was the Buddha’s second chief disciple. In the
first nine suttas here he describes his struggle for enlightenment,
which was beset with difficulties in meditation. On each occasion
he could overcome his difficulty only with the aid of the Buddha,
who used his psychic powers to give the disciple “long-distance”
guidance. In the last two suttas Moggallana visits the heavens
and preaches to the devas on the going for refuge to the Triple
Gem. The first of these texts is extensive, the second (identical
except for the audience) drastically abridged.

41. Cittasamyutta

Citta was a householder who was named by the Buddha the fore-
most male lay disciple among the speakers on the Dhamma
(AN I 26,5). The present samyutta collects ten suttas that corrob-
orate this designation. Even when Citta assumes the role of ques-
tioner rather than respondent, we are given to understand that
he already knows the answers and is posing his questions as a
way of starting a Dhamma discussion with the monks. Several
times we see him teaching the Dhamma to bhikkhus, and the
bhikkhus applaud him as one who has “the eye of wisdom that
ranges over the deep Word of the Buddha” (41:1, 5, 7). The por-
trait of Citta we find in this chapter evinces a genuine historical
personality, a layman with wide knowledge of the teaching, deep
experience in meditation, sharp wisdom, and a mischievous
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sense of humour. The humour surfaces in his meeting with the
Jain teacher Nigantha Nataputta, whom he leads into an embar-
rassing verbal trap (41:8). On meeting an old friend of his, who
had been a naked ascetic for thirty years but had gained nothing
from his asceticism but nakedness and a shaved head, he claims
to have gained such high attainments as the four jhanas and the
fruit of nonreturning even while living as a householder (41:9).
Even his deathbed scene conveys a sense of humour: when his
relatives think he is babbling to himself, he is actually teaching
the devas a lesson in impermanence (41:10).

42. Gamanisamyutta

This collection of thirteen suttas is united by the fact that all the
inquirers are described as gamanis, headmen of various sorts.
With a few exceptions, the inquirers are initially not followers of
the Buddha and are sometimes hostile to him, but in each case
the Buddha wins them over with his reasoned arguments and
careful analyses of the problems they pose.

Among the headmen we meet Talaputa, a theatre director who
was so moved by his conversation with the Buddha that he
became a bhikkhu and attained arahantship (42:2). His verses (at
Th 1091-1145) are masterly expressions of deep spiritual yearn-
ing. We also see a follower of the Jains come to the Buddha with
the intention of tripping him up in debate, only to be stopped in
his tracks and led to correct understanding (42:9). The long dis-
course to Rasiya (42:12) distinguishes householders along a fine-
ly graded scale of excellence, and also evaluates different types of
ascetics. In the final sutta the Buddha responds to the charge,
apparently devised by envious rivals, that he is a magician
(42:13).

43. Asarikhatasamyutta

This samyutta functions as a compendium of the different des-
ignations of Nibbana and the various modes of practice that lead
to Nibbana. The first vagga, which speaks of Nibbana as the
unconditioned, offers eleven presentations of the path to the
unconditioned (43:1-11). The second vagga begins again with the
unconditioned, and in one vast sutta (43:12) enumerates under
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forty-five headings the various path factors that constitute the
way to the unconditioned, including those of 43:2-11 divided
into their components. Thereafter, in 43:13-44, Nibbana is
expounded by way of another thirty-two epithets; the presenta-
tion of the path here is drastically condensed, but the text implies
that all the factors of the first twelve suttas should be connected
with each epithet. If 43:12 were to be broken up into separate sut-
tas by way of the path factors, and these added to the first eleven
suttas, we would then have fifty-six suttas on the unconditioned
alone. And if this method were then to be applied to each epithet,
the number of suttas in this samyutta would total 1,848.

44. Abyakatasamyutta

The suttas in this samyutta all respond to the question why the
Buddha has not adopted any of the metaphysical tenets advocat-
ed and hotly debated by his contemporaries. Of particular con-
cern is the problem whether the Tathagata exists after death. The
first sutta features a discussion on this topic between King
Pasenadi of Kosala and the bhikkhuni Khema, the nun foremost
in wisdom, whose profound reply to the king is later affirmed by
the Master (44:1). The suttas in this chapter are enough to dispose
of the common assumption that the Buddha refrained from
adopting any of these metaphysical standpoints merely on prag-
matic grounds, i.e., because they are irrelevant to the quest for
deliverance from suffering. The answers given to the queries
show that the metaphysical tenets are rejected primarily because,
at the fundamental level, they all rest upon the implicit assump-
tion of a self, an assumption which in turn springs from igno-
rance about the real nature of the five aggregates and the six
sense bases. For one who has fathomed the real nature of these
phenomena, all these speculative views turn out to be untenable.

[1] ParT IV: The Book of the Six Sense Bases (Salayatanavagga.

Homage to the Blessed One,
the Arahant, the Perfectly Enlightened One

Chapter ]
35 Salayatanasamyutta
Connected Discourses on

the Six Sense Bases

Division I
THE RooT FIFTY

1. THE IMPERMANENT

1 (1) The Internal as Impermanent?

Thus have I heard.2 On one occasion the Blessed One was dwel-
ling at Savatthi in Jeta’s Grove, Anathapix_u_:likaf s Park."There the
Blessed One addressed the bhikkhus thus: “Bhikkhus! .
\enerable sir!” those bhikkhus replied. The Blessed One said
this: o .
«Bhikkhus, the eye is impermanent.3 What is impermanent 15
suffering. What is suffering is nonself. What is nor}se‘lf should‘ be
seen as it really is with correct wisdom thus: ‘This is not mine,
this I am not, this is not my self.’
“The ear is impermanent.... The nose is impermanent.... "[ﬂﬁe
tongue is impermanent.... The body is in.lpermar}ent. ...h X .G;
mind is impermanent. What is impermanent 1s suffermg. \ ua %s
suffering is nonself. What is nonself should be seen as it really 1
with correct wisdom thus: ‘This is not mine, this T am not, this 18
not my self.’ [2]
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“Seeing thus, bhikkhus, the instructed noble disciple experi-
ences revulsion towards the eye, revulsion towards the ear,
revulsion towards the nose, revulsion towards the tongue, revul-
sion towards the body, revulsion towards the mind.
Experiencing revulsion, he becomes dispassionate. Through dis-
passion [his mind] is liberated. When it is liberated there comes
the knowledge: ‘It’s liberated.” He understands: ‘Destroyed is
birth, the holy life has been lived, what had to be done has been
done, there is no more for this state of being.””

2 (2) The Internal as Suffering

“Bhikkhus, the eye is suffering. What is suffering is nonself.
What is nonself should be seen as it really is with correct wisdom
thus: ‘This is not mine, this I am not, this is not my self.’

“The ear is suffering.... The nose is suffering.... The tongue is
suffering.... The body is suffering.... The mind is suffering. What
is suffering is nonself. What is nonself should be seen as it really
is with correct wisdom thus: ‘This is not mine, this I am not, this
is not my self.’

“Seeing thus ... He understands: ‘... there is no more for this
state of being.””

3 (3) The Internal as Nonself

“Bhikkhus, the eye is nonself. What is nonself should be seen as
it really is with correct wisdom thus: ‘This is not mine, this I am
not, this is not my self.’

“The ear is nonself.... The nose is nonself.... The tongue is non-
self.... The body is nonself.... The mind is nonself. What is non-
self should be seen as it really is with correct wisdom thus: ‘This
is not mine, this I am not, this is not my self.’

“Seeing thus ... He understands: ... there is no more for this
state of being.””

4 (4) The External as Impermanent

“Bhikkhus, forms are impermanent. What is impermanent is suf-
fering. What is suffering is nonself. What is nonself should be
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seen as it really is with correct wisdom thus: ‘This is not mine, [3]
this I am not, this is not my self.

“Sounds ... Odours ... Tastes ... Tactile objects ... Mental phe-
nomena are impermanent.# What is impermanent is suffering.
What is suffering is nonself. What is nonself should be seen as it
really is with correct wisdom thus: ‘This is not mine, this I am
not, this is not my self.’

“Seeing thus, bhikkhus, the instructed noble disciple experi-
ences revulsion towards forms, revulsion towards sounds, revul-
sion towards odours, revulsion towards tastes, revulsion
towards tactile objects, revulsion towards mental phenomena.
Experiencing revulsion, he becomes dispassionate. Through dis-
passion [his mind] is liberated. When it is liberated there comes
the knowledge: ‘It's liberated.” He understands: ‘Destroyed is
birth, the holy life has been lived, what had to be done has been
done, there is no more for this state of being.””

5 (5) The External as Suffering

“Bhikkhus, forms are suffering. What is suffering is nonself.
What is nonself should be seen as it really is with correct wisdom
thus: ‘This is not mine, this I am not, this is not my self.’

“Sounds ... Odours ... Tastes ... Tactile objects ... Mental phe-
nomena are suffering. What is suffering is nonself. What is non-
self should be seen as it really is with correct wisdom thus: ‘This
is not mine, this I am not, this is not my self.’

“Seeing thus ... He understands: ‘... there is no more for this
state of being.””

6 (6) The External as Nonself

“Bhikkhus, forms are nonself. What is nonself should be seen as
it really is with correct wisdom thus: ‘This is not mine, this I am
not, this is not my self.’

“Sounds ... Odours ... Tastes ... Tactile objects ... Mental phe-
nomena are nonself. What is nonself should be seen as it really is
with correct wisdom thus: “This is not mine, this I am not, this is
not my self.’

“Seeing thus ... He understands: ‘... there is no more for this
state of being.’” [4]
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7 (7) The Internal as Impermanent in the Three Times

At Savatthi. “Bhikkhus, the eye is impermanent, both of the past
and the future, not to speak of the present. Seeing thus, bhikkhus,
the instructed noble disciple is indifferent towards the eye of the
past; he does not seek delight in the eye of the future; and he is
practising for revulsion towards the eye of the present, for its
fading away and cessation.

“The ear is impermanent ... The nose is impermanent ... The
tongue is impermanent ... The body is impermanent ... The
mind is impermanent, both of the past and the future, not to
speak of the present. Seeing thus, bhikkhus, the instructed noble
disciple is indifferent towards the mind of the past ... for its fad-
ing away and cessation.”

8 (8) The Internal as Suffering in the Three Times

At Savatthi. “Bhikkhus, the eye is suffering, both of the past and
the future, not to speak of the present. Seeing thus ... The mind
is suffering ... for its fading away and cessation.”

9 (9) The Internal as Nonself in the Three Times

At Savatthi. “Bhikkhus, the eye is nonself, both of the past and
the future, not to speak of the present. Seeing thus ... [5] ... The
mind is nonself ... for its fading away and cessation.”

10 (10)-12 (12) The External as Impermanent in the Three Times, Etc.

(These three suttas are identical with §§7-9, but by way of the six exter-
nal sense bases.) [6]

II. THE PAIRS

13 (1) Before My Enlightenment (1)

At Savatthi. “Bhikkhus, before my enlightenment, [7] while I was
still a bodhisatta, not yet fully enlightened, it occurred to me:
‘What is the gratification, what is the danger, what is the escape
in the case of the eye? What is the gratification, what is the danger,
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what is the escape in the case of the ear ... the nose ... the tongue,
... the body ... the mind?’ '

“Then, bhikkhus, it occurred to me: ‘The pleasure and joy that
arise in dependence on the eye: this is the gratification in the eye.
That the eye is impermanent, suffering, and subject to change:
this is the danger in the eye. The removal and abandonment of
desire and lust for the eye: this is the escape from the eye.

““The pleasure and joy that arise in dependence on the ear ...
the nose ... the tongue ... the body ... the mind: this is the grati-
fication in the mind. That the mind is impermanent, suffering,
and subject to change: this is the danger in the mind. The
removal and abandonment of desire and lust for the mind: this is
the escape from the mind.’

“So long, bhikkhus, as I did not directly know as they really are
the gratification, the danger, and the escape in the case of these
six internal sense bases, I did not claim to have awakened to the
unsurpassed perfect enlightenment in this world with its devas,
Mara, and Brahma, in this generation with its ascetics and brah-
mins, its devas and humans. But when I directly knew all this as
it really is, then I claimed to have awakened to the unsurpassed
perfect enlightenment in this world with ... its devas and
humans.5 [8]

“The knowledge and vision arose in me: ‘Unshakable is my
liberation of mind; this is my last birth; now there is no more
renewed existence.””

14 (2) Before My Enlightenment (2)

(The same is repeated for the six external sense bases.)

15 (3) Seeking Gratification (1)

“Bhikkhus, I set out seeking the gratification in the eye. Whatever
gratification there is in the eye—that I discovered. I have clearly
seen with wisdom just how far the gratification in the eye
extends. [9]

“Bhikkhus, I set out seeking the danger in the eye. Whatever
danger there is in the eye—that I discovered. I have clearly seen
with wisdom just how far the danger in the eye extends.

“Bhikkhus, I set out seeking the escape from the eye. Whatever
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escape there is from the eye—that I discovered. I have clearly
seen with wisdom just how far the escape from the eye extends.

“Bhikkhus, I set out seeking the gratification in ... the danger
in ... the escape from the ear ... the nose ... the tongue ... the
body ... the mind. Whatever escape there is from the mind—that
I discovered. I have clearly seen with wisdom just how far the
escape from the mind extends.

“So long, bhikkhus, as I did not directly know as they really are
the gratification, the danger, and the escape in the case of these
six internal sense bases, I did not claim to have awakened to the
unsurpassed perfect enlightenment in this world with its devas,
Mara, and Brahma, in this generation with its ascetics and brah-
mins, its devas and humans. But when I directly knew all this as
it really is, then I claimed to have awakened to the unsurpassed
perfect enlightenment in this world with ... its devas and
humans.

“The knowledge and vision arose in me: “‘Unshakable is my lib-
eration of mind; this is my last birth; now there is no more
renewed existence.””

16 (4) Seeking Gratification (2)

(The same for the six external sense bases.) [10]

17 (5) If There Were No (1)

“Bhikkhus, if there were no gratification in the eye, beings would
not become enamoured with it; but because there is gratification
in the eye, beings become enamoured with it. If there were no
danger in the eye, beings would not experience revulsion
towards it; but because there is danger in the eye, beings experi-
ence revulsion towards it. If there were no escape from the eye,
beings would not escape from it; but because there is an escape
from the eye, beings escape from it.

“Bhikkhus, if there were no gratification in the ear ... [11] ... in
the nose ... in the tongue ... in the body ... in the mind, beings
would not become enamoured with it ... but because there is an
escape from the mind, beings escape from it.

“So long, bhikkhus, as beings have not directly known as they
really are the gratification as gratification, the danger as danger,

) i 35. Salayatanasamyutta 1139

and the escape as escape in the case of these six internal sense
bases, they have not escaped from this world with its devas
Mara, and Brahma, from this generation with its ascetics anci
brahmins, its devas and humans; they have not become detached
from it, released from it, nor do they dwell with a mind rid of
barriers. But when beings have directly known all this as it real-
ly is, [12] then they have escaped from this world with its devas
and humans ... they have become detached from it, released
from it, and they dwell with a mind rid of barriers.”

18 (6) If There Were No (2)

(The same for the six external sense bases.) [13]

19 (7) Delight (1)

“Bhikkhus, one who seeks delight in the eye seeks delight in suf-
fering. One who seeks delight in suffering, I say, is not freed from
suffering. One who seeks delight in the ear ... in the nose ... in the
tongue ... in thebody ... in the mind seeks delight in suffering. One
who seeks delight in suffering, I say, is not freed from suffering.

“One who does not seek delight in the eye ... in the mind does
not seek delight in suffering. One who does not seek delight in
suffering, I say, is freed from suffering.”

20 (8) Delight (2)

(The same for the six external sense bases.) [14]

21(9) Arising of Suffering (1)

”.Bhikkhus, the arising, continuation, production, and manifesta-
tion of the eye is the arising of suffering, the continuation of dis-
ease, the manifestation of aging-and-death. The arising of the ear
-~ the nose ... the tongue ... the body ... the mind is the arising
of 'suffering, the continuation of disease, the manifestation of
aging-and-death.

The cessation, subsiding, and passing away of the eye ... the
mmq is the cessation of suffering, the subsiding of disease, the
passing away of aging-and-death.”
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22 (10) Arising of Suffering ( 2)

(The same for the six external sense bases.) [15]

III. THE ALL

23 (1) The All

At Savatthi. “Bhikkhus, I will teach you the all.6 Listen to that....

“And what, bhikkhus, is the all? The eye and forms, the ear and
sounds, the nose and odours, the tongue and tastes, the body and
tactile objects, the mind and mental phenomena. This is called
the all.

“If anyone, bhikkhus, should speak thus: ‘Having rejected this
all, I shall make known another all'—that would be a mere
empty boast on his part.” If he were questioned he would not be
able to reply and, further, he would meet with vexation. For
what reason? Because, bhikkhus, that would not be within his

domain.”8

24 (2) Abandonment (1)

“Bhikkhus, I will teach you the Dhamma for abandoning all.
Listen to that....

“ And what, bhikkhus, is the Dhamma for abandoning all? The
eye is to be abandoned, forms are to be abandoned, eye-con-
sciousness is to be abandoned, eye-contact is to be abandoned,
[16] and whatever feeling arises with eye-contact as condition—
whether pleasant or painful or neither-painful-nor-pleasant—
that too is to be abandoned.?

“The ear is to be abandoned ... The mind is to be abandoned,
mental phenomena are to be abandoned, mind-consciousness is
to be abandoned, mind-contact is to be abandoned, and whatever
feeling arises with mind-contact as condition—whether pleasant
or painful or neither-painful-nor-pleasant—that too is to be

abandoned.
“This, bhikkhus, is the Dhamma for abandoning all.”
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25 (3) Abandonment (2)

“Bhikkhus, I will teach you the Dhamma for abandom’ng all
:}l:raﬁugh direct knowledge and full understanding.10 Listen to

“And what, bhikkhus, is the Dhamma for abandoning all
through direct knowledge and full understanding? The eye is to
be abandoned through direct knowledge and full understandin.
forms are to be so abandoned, eye-consciousness is to be so abar%—,
dqned, eye-contact is to be so abandoned, and whatever feeling
arises with eye-contact as condition—whether pleasant or
painful or neither-painful-nor-pleasant—that too is to be aban-
doned through direct knowledge and full understanding.

“The ear is to be abandoned through direct knowledge and full
understanding ... The mind is to be abandoned through direct
knowledge and full understanding, mental phenomena [17] are
to.be so abandoned, mind-consciousness is to be so abandoned
m}nd-contact is to be so abandoned, and whatever feeling arises’
w1'th mind-contact as condition—whether pleasant or painful or
neither-painful-nor-pleasant—that too is to be abandoned
through direct knowledge and full understanding.

“This, bhikkhus, is the Dhamma for abandoning all through
direct knowledge and full understanding.” o

26 (4) Full Understanding (1)

At Savatthi. “Bhikkhus, without directly knowing and fully
understanding the all, without developing dispassion towards it
and abandoning it, one is incapable of destroying suffering.11

“And what, bhikkhus, is that all without directly knowing and
fully understanding which, without developing dispassion
towards which and abandoning which, one is incapable of
destroying suffering?

j’Without directly knowing and fully understanding the eye,
W1th.out developing dispassion towards it and abandoning it,
one is incapable of destroying suffering. Without directly knowing
and fully understanding forms ... eye-consciousness ... eye-con-
tact ... and whatever feeling arises with eye-contact as condition
vxfitl}out developing dispassion towards it and abandoning it,
one 1s incapable of destroying suffering.
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“Without directly knowing and fully understanding the ear ...
the mind ... and whatever feeling arises with mind-contact as
condition ... without developing dispassion towards it and aban-
doning it, one is incapable of destroying suffering.

“This, bhikkhus, is the all without directly knowing and fully
understanding which ... one is incapable of destroying suffering.

“Bhikkhus, by directly knowing and fully understanding the
all, by developing dispassion towards it and abandoning it, one
is capable of destroying suffering. [18]

“And what, bhikkhus, is that all by directly knowing and fully
understanding which, by developing dispassion towards which
and abandoning which, one is capable of destroying suffering?

“By directly knowing and fully understanding the eye ... the
mind ... and whatever feeling arises with mind-contact as condi-

tion ... by developing dispassion towards it and abandoning it,
one is capable of destroying suffering.

“This, bhikkhus, is the all by directly knowing and fully under-
standing which ... one is capable of destroying suffering.”

27 (5) Full Understanding (2)

“Bhikkhus, without directly knowing and fully understanding
the all, without developing dispassion towards it and abandon-
ing it, one is incapable of destroying suffering.

“And what, bhikkhus, is the all...? )

“The eye and forms and eye-consciousness and things to be
cognized by eye-consciousness.12 [19] The ear and sounds and
ear-consciousness and things to be cognized by ear-conscious-
ness.... The mind and mental phenomena and mind-conscious-
ness and things to be cognized by mind-consciousness.

“This, bhikkhus, is the all without directly knowing and fully
understanding which, without developing dispassion towards
which and abandoning which, one is incapable of destroying suf-
fering.

“But, bhikkhus, by directly knowing and fully understanding
the all, by developing dispassion towards it and abandoning it,
one is capable of destroying suffering.

“And what, bhikkhus, is the all...? (as above)

“This, bhikkhus, is the all by directly knowing and fully
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understandin‘g which, by developing dispassion towards which
and abandoning which, one is capable of destroying suffering.”

28 (6) Burning

On one occasion the Blessed One was dwelling at Gaya, at Gaya’s
Head, together with a thousand bhikkhus. There the Blessed One
addressed the bhikkhus thus:13

“Bhikkhus, all is burning. And what, bhikkhus, is the all that is
?urm'ng? The eye is burning, forms are burning, eye-consciousness
is burning, eye-contact is burning, and whatever feeling arises
with eye-contact as condition—whether pleasant or painful or
neither-painful-nor-pleasant—that too is burning. Burning with
what? Burning with the fire of lust, with the fire of hatred, with
the fire of delusion; burning with birth, aging, and death; with
sorrow, lamentation, pain, displeasure, and despair, I say.

“The ear is burning ... [20] ... The mind is burning ... and
whatever feeling arises with mind-contact as condition—
whether pleasant or painful or neither-painful-nor-pleasant—
that too is burning. Burning with what? Burning with the fire of
lust, with the fire of hatred, with the fire of delusion; burning
with birth, aging, and death; with sorrow, lamentation, pain, dis-

- pleasure, and despair, [ say.

“Seeing thus, bhikkhus, the instructed noble disciple experi-
ences revulsion towards the eye, towards forms, towards eye-
co.nsciousness, towards eye-contact, towards whatever feeling
arises with eye-contact as condition—whether pleasant or
painful or neither-painful-nor-pleasant; experiences revulsion
‘towards the ear ... towards the mind ... towards whatever feel-
ing arises with mind-contact as condition. ... Experiencing revul-
sion, he becomes dispassionate. Through dispassion [his mind] is
l.lberated. When it is liberated there comes the knowledge: ‘It’s
liberated.” He understands: ‘Destroyed is birth, the holy life has
been lived, what had to be done has been done, there is no more
for this state of being.””

T.his is what the Blessed One said. Elated, those bhikkhus
delighted in the Blessed One’s statement. And while this dis-
course was being spoken, the minds of the thousand bhikkhus
were liberated from the taints by nonclinging.
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29 (7) Weighed Down

Thus have I heard. On one occasion the Blessed One was dwel-
ling at Rajagaha in the Bamboo Grove, the Squirrel Sanctuary.
There the Blessed One addressed the bhikkhus thus:

“Bhikkhus, all is weighed down.14 [21] And what, bhikkhus, is
the all that is weighed down? The eye is weighed down, forms
are weighed down, eye-consciousness is weighed down, eye-
contact is weighed down, and whatever feeling arises with eye-
contact as condition—whether pleasant or painful or neither-
painful-nor-pleasant—that too is weighed down. Weighed down
by what? Weighed down by birth, aging, and death; by sorrow,
lamentation, pain, displeasure, and despair, I say.

“The ear is weighed down ... The mind is weighed down ...
Weighed down by what? Weighed down by birth ... by despair,
I say.

“Seeing thus ... He understands: *... there is no more for this
state of being.””

30 (8) Appropriate for Uprooting

“Bhikkhus, I will teach you the way that is appropriate for
uprooting all conceivings. [22] Listen to that and attend closely, I
will speak....

“And what, bhikkhus, is the way that is appropriate for
uprooting all conceivings?!> Here, bhikkhus, a bhikkhu does not
conceive the eye, does not conceive in the eye, does not conceive
from the eye, does not conceive, ‘The eye is mine.’16 He does not
conceive forms ... eye-CONsciousness ... eye-contact ... and as to
whatever feeling arises with eye-contact as condition—whether
pleasant or painful or neither-painful-nor-pleasant—he does not
conceive that, does not conceive in that, does not conceive from
that, does not conceive, ‘That is mine.’

“He does not conceive the ear ... He does not conceive the mind
... mental phenomena ... mind-consciousness ... mind-contact ...
[23] and as to whatever feeling arises with mind-contact as con-
dition ... he does not conceive that, does not conceive in that,
does not conceive from that, does not conceive, ‘That is mine.’

“He does not conceive all, does not conceive in all, does not
conceive from all, does not conceive, ‘All is mine.”
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“Since he does not conceive anything thus, he does not cling to
anything in the world. Not cling.ing, he is not agitated. Being
unagitated, he personally attains Nibbana. He understands:
‘Destroyed is birth, the holy life has been lived, what had to be
done has been done, there is no more for this state of being.’17

”Thf's,. bhikkhus, is the way that is appropriate for uprooting all
conceivings.”

31 (9) Suitable for Uprooting (1)

“Bhikkhus, I will teach you the way that is suitable for uprooting
all conceivings.18 Listen to that....

“And what, bhikkhus, is the way that is suitable for uprooting
all conceivings? Here, bhikkhus, a bhikkhu does not conceive the
eye, does not conceive in the eye, does not conceive from the eye,
does not conceive, ‘The eye is mine.” He does not conceive forms
eye-consciousness ... eye-contact ... and as to whatever feeling
arises with eye-contact as condition—whether pleasant or painful
or neither-painful-nor-pleasant—he does not conceive that, does
not conceive in that, does not conceive from that, does not con-
ceive, “That is mine.” For, bhikkhus, whatever one conceives, what-
ever one conceives in, whatever one conceives from, whatever one
conceives as ‘mine’—that is otherwise. The world, becoming
otherwise, attached to becoming, seeks delight only in becoming.1?

“He does not conceive the ear ... [24] ... He does not conceive
the mind ... and as to whatever feeling arises with mind-contact
as condition ... he does not conceive that, does not conceive in
th:at, does not conceive from that, does not conceive, ‘That is
m%ne.’ For, bhikkhus, whatever one conceives, whatever one con-
ceives in, whatever one conceives from, whatever one conceives
as ‘mine’—that is otherwise. The world, becoming otherwise,
attached to becoming, seeks delight only in becoming.

“Whatever, bhikkhus, is the extent of the aggregates, the elements,
and the sense bases, he does not conceive that, does not conceive in
that, .does not conceive from that, does not conceive, ‘That is mine.’

“Since he does not conceive anything thus, he does not cling to
anything in the world. Not clinging, he is not agitated. Being
}magitated, he personally attains Nibbana. He understands:
Destroyed is birth, the holy life has been lived, what had to be
done has been done, there is no more for this state of being.’
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“This, bhikkhus, is the way that is suitable for uprooting all
conceivings.”20

32 (10) Suitable for Uprooting (2)

“Bhikkhus, I will teach you the way that is suitable for uprooting
all conceivings. Listen to that....

« And what, bhikkhus, is the way that is suitable for uprooting
all conceivings? What do you think, bhikkhus, is the eye perma-
nent or impermanent?” ~ “Impermanent, venerable sir.” — “Is
what is impermanent suffering or happiness?” — [25] “Suffering,
venerable sir.” — “Is what is impermanent, suffering, and subject
to change fit to be regarded thus: ‘This is mine, this I am, this is
my self'?” — “No, venerable sir.”

“Are forms permanent or impermanent?... Is eye-conscious-
ness ... Is eye-contact ... Is any feeling that arises with eye-con-
tact as condition—whether pleasant or painful or neither-
painful-nor-pleasant—permanent or impermanent?...

“Is the ear permanent or impermanent?... Is the mind ... Isany
feeling that arises with mind-contact as condition permanent or
impermanent?” - “Impermanent, venerable sir.” - “Is what is
impermanent suffering or happiness?” - “Suffering, venerable
sir.” — “Is what is impermanent, suffering, and subject to change
fit to be regarded thus: ‘This is mine, this I am, this is my self'?”
~ “No, venerable sir.” [26]

“Seeing thus, bhikkhus, the instructed noble disciple experi-
ences revulsion towards the eye, towards forms, towards eye-
consciousness, towards eye-contact, towards whatever feeling
arises with eye-contact as condition—whether pleasant or
painful or neither-painful-nor-pleasant. He experiences revul-
sion towards the ear ... towards the mind ... towards whatever
feeling arises with mind-contact as condition.... Experiencing
revulsion, he becomes dispassionate. Through dispassion [his
mind] is liberated. When it is liberated there comes the knowl-
edge: ‘It’s liberated.” He understands: ‘Destroyed is birth, the
holy life has been lived, what had to be done has been done, there
is no more for this state of being.’

“This, bhikkhus, is the way that is suitable for uprooting all
conceivings.”
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IV. SUBJECT TO BIRTH

33 (1) Subject to Birth

At Savatthi. “Bhikkhus, all is subject to birth. And what
bhikkhus, is the all that is subject to birth? [27] The eye is subjec;
to birth. Forms ... Eye-consciousness ... Eye-contact ... Whatever
feeling arises with eye-contact as condition ... that too is subject
to birth.

“The ear ... The tongue ... The body ... The mind ... Whatever
feeling arises with mind-contact as condition ... that too is sub-
ject to birth.

“Seeing thus, bhikkhus, the instructed noble disciple experi-
ences revulsion towards the eye, towards forms, towards eve-
consciousness, towards eye-contact ... He understands: ‘... there
is no more for this state of being.””

34 (2)—42 (10) Subject to Aging, Etc.

“Bhikkhus, all is subject to aging.... All is subject to sickness....
All is subject to death.... All is subject to sorrow.... All is subject
to defilement.... [28] All is subject to destruction.... All is subject
to vanishing.... All is subject to origination.... All is subject to
cessation....” (Each is to be completed as above.)

-

V. IMPERMANENT

43 (1)-52 (10) Impermanent, Etc.

At Savatthi. “Bhikkhus, all is impermanent.... All is suffering....
All is nonself.... [29] All is to be directly known.... All is to be
fully understood.... All is to be abandoned.... All is to be real-
ized.... All is to be fully understood through direct knowledge....

All is oppressed.... All is stricken....” (Each to be completed as in
§33.) [30]
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Division II
THE SECOND FIFTY

1. IGNORANCE

53 (1) Abandoning Ignorance

At Savatthi. Then a certain bhikkhu approached the Blessed
One, paid homage to him, sat down to one side, [31] and said to
him:

“enerable sir, how should one know, how should one see, for
ignorance to be abandoned and true knowledge to arise?”

“Bhikkhu, when one knows and sees the eye as impermanent,
ignorance is abandoned and true knowledge arises.2! When one
knows and sees forms as impermanent ... When one knows and
sees as impermanent whatever feeling arises with mind-contact
as condition—whether pleasant or painful or neither-painful-nor-
pleasant—ignorance is abandoned and true knowledge arises.
When one knows and sees thus, bhikkhu, ignorance is aban-
doned and true knowledge arises.”

54 (2) Abandoning the Fetters

. “Venerable sir, how should one know, how should one see, for
the fetters to be abandoned?”22
(The Buddha's reply is as above.)

55 (3) Uprooting the Fetters

... “Venerable sir, how should one know, how should one see, for

the fetters to be uprooted?”

“Bhikkhu, when one knows and sees the eye as nonself, [32]
the fetters are uprooted. When one knows and sees forms as non-
self ... (all as above) ... When one knows and sees thus, bhikkhu,
the fetters are uprooted.”

56 (4)-59 (7) Abandoning the Taints, Etc.

... “Venerable sir, how should one know, how should one see, for
the taints to be abandoned?... for the taints to be uprooted?... for
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the underlying tendencies to be abandoned?... for the underly-
ing tendencies to be uprooted?”?

“Bhikkhu, when one knows and sees the eye as nonself, the
underlying tendencies are uprooted. When one knows and sees
forms as nonself ... (all as above) ... When one knows and sees
thus, bhikkhu, the underlying tendencies are uprooted.”

60 (8) The Full Understanding of All Clinging

“Bhikkhus, I will teach you the Dhamma for the full understand-
ing of all clinging.?4 Listen to that....

“And what, bhikkhus, is the Dhamma for the full understanding
of all clinging? In dependence on the eye and forms, eye-
consciousness arises. The meeting of the three is contact. With con-
tact as condition, feeling [comes to be]. [33] Seeing thus, the
instructed noble disciple experiences revulsion towards the eye,
towards forms, towards eye-consciousness, towards eye-contact,
towards feeling. Experiencing revulsion, he becomes dispassion-
ate. Through dispassion [the mind] is liberated. With its deliver-
ance? he understands: ‘Clinging has been fully understood by me.’

“In dependence on the ear and sounds ... In dependence on the
mind and mental phenomena, mind-consciousness arises. The
meeting of the three is contact. With contact as condition, feeling
[comes to be]. Seeing thus, the instructed noble disciple experi-
ences revulsion towards the mind, towards mental phenomena,
towards mind-consciousness, towards mind-contact, towards
feeling. Experiencing revulsion, he becomes dispassionate.
Through dispassion [the mind] is liberated. With its deliverance
he understands: ‘Clinging has been fully understood by me.’

“This, bhikkhus, is the Dhamma for the full understanding of
all clinging.”

61 (9) The Exhaustion of All Clinging (1)

“Bhikkhus, I will teach you the Dhamma for the exhaustion of all
clinging. Listen to that....

."A.nd what, bhikkhus, is the Dhamma for the exhaustion of all
clinging? In dependence on the eye and forms, eye-conscious-
fles.s arises.... (as above) ... With its deliverance he understands:
Clinging has been exhausted by me.’
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“In dependence on the ear and sounds ... the mind and mental
phenomena, mind-consciousness arises.... [34] ... With its deliv-
erance he understands: ‘Clinging has been exhausted by me.’

“This, bhikkhus, is the Dhamma for the exhaustion of all

clinging.”

62 (10) The Exhaustion of All Clinging (2)

“Bhikkhus, I will teach you the Dhamma for the exhaustion of all
clinging. Listen to that....”

“And what, bhikkhus, is the Dhamma for the exhaustion of all
clinging? What do you think, bhikkhus, is the eye permanent or
impermanent?”

... (To be completed as in §32) ... [35]

“This, bhikkhus, is the Dhamma for the exhaustion of all
clinging.”

II. MIGAJALA

63 (1) Migajala (1)

At Savatthi. Then the Venerable Migajala approached the Blessed
One, paid homage to him, sat down to one side, and said to
him:26

“Venerable sir, it is said, ‘a lone dweller, a lone dweller.’?? [36]
In what way, venerable sir, is one a lone dweller, and in what
way is one dwelling with a partner?”28

“There are, Migajala, forms cognizable by the eye that are
desirable, lovely, agreeable, pleasing, sensually enticing, tanta-
lizing. If a bhikkhu seeks delight in them, welcomes them, and
remains holding to them, delight arises. When there is delight,
there is infatuation. When there is infatuation, there is bondage.
Bound by the fetter of delight, Migajala, a bhikkhu is called one
dwelling with a partner.

“There are, Migajala, sounds cognizable by the ear ... odours
cognizable by the nose ... tastes cognizable by the tongue ... tac-
tile objects cognizable by the body ... mental phenomena cogniz-
able by the mind that are desirable, lovely, agreeable, pleasing,
sensually enticing, tantalizing. If a bhikkhu seeks delight in them
... he is called one dwelling with a partner.
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“Migajala, even though a bhikkhu who dwells thus resorts to
forests and groves, to remote lodgings where there are few
sounds and little noise, desolate, hidden from people, appropri-
ate for seclusion, he is still called one dwelling with a partner. For
what reason? Because craving is his partner, and he has not aban-
doned it; therefore he is called one dwelling with a partner.

“There are, Migajala, forms cognizable by the eye that are
desirable, lovely, agreeable, pleasing, sensually enticing, tanta-
lizing. If a bhikkhu does not seek delight in them, does not wel-
come them, and does not remain holding to them, delight ceases.
When there is no delight, there is no infatuation. When there is
no infatuation, [37] there is no bondage. Released from the fetter
of delight, Migajala, a bhikkhu is called a lone dweller.

“There are, Migajala, sounds cognizable by the ear ... odours
cognizable by the nose ... tastes cognizable by the tongue ... tac-
tile objects cognizable by the body ... mental phenomena cogniz-
able by the mind that are desirable, lovely, agreeable, pleasing,
sensually enticing, tantalizing. If a bhikkhu does not seek delight
in them ... he is called a lone dweller.

“Migajala, even though a bhikkhu who dwells thus lives in the
vicinity of a village, associating with bhikkhus and bhikkhunis,
with male and female lay followers, with kings and royal minis-
ters, with sectarian teachers and their disciples, he is still called a
lone dweller. For what reason? Because craving is his partner,
and he has abandoned it; therefore he is called a lone dweller.”

64 (2) Migajala (2)

Then the Venerable Migajala approached the Blessed One, paid
homage to him, sat down to one side, and said to him:
“Venerable sir, it would be good if the Blessed One would teach
me the Dhamma in brief, so that, having heard the Dhamma
from the Blessed One, I might dwell alone, withdrawn, diligent,
ardent, and resolute.”

”There are, Migajala, forms cognizable by the eye that are
C.i€§1rable, lovely, agreeable, pleasing, sensually enticing, tanta-
hzmg'. If a bhikkhu seeks delight in them, welcomes them, and
Témains holding to them, delight arises. With the arising of
de}lght, Isay, Migajala, there is the arising of suffering.

There are, Migajala, sounds cognizable by the ear ... odours
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cognizable by the nose ... tastes cognizable by the tongue ... tac-
tile objects cognizable by the body ... mental phenomena cogniz-
able by the mind that are desirable, lovely, agreeable, pleasing,
sensually enticing, tantalizing. If a bhikkhu seeks delight in
them, ... delight arises. [38] With the arising of delight, I say,
Migajala, there is the arising of suffering.

“There are, Migajala, forms cognizable by the eye that are
desirable, lovely, agreeable, pleasing, sensually enticing, tanta-
lizing. If a bhikkhu does not seek delight in them, does not wel-
come them, and does not remain holding to them, delight ceases.
With the cessation of delight, I say, Migajala, comes the cessation
of suffering.

“There are, Migajala, sounds cognizable by the ear ... odours
cognizable by the nose ... tastes cognizable by the tongue ... tac-
tile objects cognizable by the body ... mental phenomena cogniz-
able by the mind that are desirable, lovely, agreeable, pleasing,
sensually enticing, tantalizing. If a bhikkhu does not seek delight
in them ... delight ceases. With the cessation of delight, I say,
Migajala, comes the cessation of suffering.”

Then the Venerable Migajala, having delighted and rejoiced in
the Blessed One’s words, rose from his seat, and, after paying
homage to the Blessed One, keeping him on his right, he departed.

Then, dwelling alone, withdrawn, diligent, ardent, and res-
olute, the Venerable Migajala, by realizing it for himself with
direct knowledge, in this very life entered and dwelt in that
unsurpassed goal of the holy life for the sake of which clansmen
rightly go forth from the household life into homelessness. He
directly knew: “Destroyed is birth, the holy life has been lived,
what had to be done has been done, there is no more for this state
of being.” And the Venerable Migajala became one of the arahants.

65 (3) Samiddhi (1)
On one occasion the Blessed One was dwelling at Rajagaha in the
Bamboo Grove, the Squirrel Sanctuary. Then the Venerable
Samiddhi approached the Blessed One ... and said to him:%
“Venerable sir, it is said, ‘Mara, Mara.” In what way, venerable
sir, might there be Mara or the description of Mara?”30

“Where there is the eye, Samiddhi, where there are forms, [39]
eye-consciousness, things to be cognized by eye-consciousness,
there Mara exists or the description of Mara.
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“Where there is the ear ... the mind, where there are mental
phenomena, mind-consciousness, things to be cognized by mind-
consciousness, there Mara exists or the description of Mara.

“Where there is no eye, Samiddhi, no forms, no eye-conscious-
ness, no things to be cognized by eye-consciousness, there Mara
does not exist nor any description of Mara.

“Where there is no ear ... no mind, no mental phenomena, no
mind-consciousness, no things to be cognized by mind-conscious-
ness, there Mara does not exist nor any description of Mara.”

66 (4) Samiddhi (2)

“Venerable sir, it is said, ‘a being, a being.” In what way, venera-
ble sir, might there be a being or the description of a being?”
(The reply is as in the preceding sutta.)

67 (5) Samiddhi (3)

“Venerable sir, it is said, ‘suffering, suffering.” In what way, vener-
able sir, might there be suffering or the description of suffering?”...

68 (6) Samiddhi (4)

“Venerable sir, it is said, ‘the world, the world.” In what way,
venerable sir, might there be the world or the description of the
world?”

“Where there is the eye, Samiddhi, where there are forms, eye-
consciousness, things to be cognized by eye-consciousness, there
the world exists or the description of the world.

“Where there is the ear ... [40] the mind, where there are men-
tal phenomena, mind-consciousness, things to be cognized by
mind-consciousness, there the world exists or the description of
the world.

“Where there is no eye, Samiddhi, no forms, no eye-conscious-
ness, no things to be cognized by eye-consciousness, there the
world does not exist nor any description of the world.

“Where there is no ear ... no mind, no mental phenomena, no
mind-consciousness, no things to be cognized by mind-con-
sciousness, there the world does not exist nor any description of
the world.”
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69 (7) Upasena

On one occasion the Venerable Sariputta and the Venerable
Upasena were dwelling at Rajagaha in the Cool Grove, in the
Snake’s Hood Grotto.3! Now on that occasion a viper had fallen
on the Venerable Upasena’s body. Then the Venerable Upasena
addressed the bhikkhus thus: “Come, friends, lift this body of
mine on to the bed and carry it outside before it is scattered right
here like a handful of chaff.”32

When this was said, the Venerable Sariputta said to the
Venerable Upasena: “We do not see any alteration in the
Venerable Upasena’s body nor any change in his faculties; yet the
Venerable Upasena says: ‘Come, friends, lift this body of mine on
to the bed and carry it outside before it is scattered right here like
a handful of chaff.”

“Friend Sariputta, for one who thinks, ‘I am the eye’ or ‘The
eye is mine’; ‘I am the ear’ or “The ear is mine’ ... ‘I am the mind’
or ‘The mind is mine,’ there might be alteration of the body or a
change of the faculties. But, friend Sariputta, [41] it does not
occur to me, ‘I am the eye’ or “The eye is mine’; ‘T am the ear’ or
“The ear is mine’ ... ‘T am the mind’ or ‘The mind is mine,” so why
should there be any alteration in my body or any change in my
faculties?”33

“It must be because I-making, mine-making, and the underly-
ing tendency to conceit have been thoroughly uprooted in the
Venerable Upasena for a long time that it does not occur to him,
‘I am the eye’ or ‘The eye is mine’; ‘I am the ear’ or “The ear is
mine’ ... ‘I am the mind’ or “The mind is mine.””

Then those bhikkhus lifted the Venerable Upasena’s body on to
the bed and carried it outside. Then the Venerable Upasena’s
body was scattered right there just like a handful of chaff.

70 (8) Upavdna

Then the Venerable Upavana approached the Blessed One ... and
said to him: “Venerable sir, it is said, ‘the directly visible
Dhamma, the directly visible Dhamma.’34 In what way, venera-
ble sir, is the Dhamma directly visible, immediate, inviting one to
come and see, applicable, to be personally experienced by the
wise?”
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“Here, Upavana, having seen a form with the eye, a bhikkhu
experiences the form as well as lust for the form. He understands
that lust for forms exists internally thus: ‘There is in me lust for
forms internally.” Since that is so, Upavana, the Dhamma is
directly visible, immediate, inviting one to come and see, appli-
cable, to be personally experienced by the wise. [42]

“Further, Upavana, having heard a sound with the ear ... hav-
ing cognized a mental phenomenon with the mind, a bhikkhu
experiences the mental phenomenon as well as lust for the men-
tal phenomenon. He understands that lust for mental phenome-
na exists internally thus: ‘There is in me lust for mental phenom-
ena internally.” Since that is so, Upaviana, the Dhamma is direct-
ly visible, immediate, inviting one to come and see, applicable, to
be personally experienced by the wise.

“But here, Upavana, having seen a form with the eye, a bhikkhu
experiences the form without experiencing lust for the form. He
understands that lust for forms does not exist internally thus:
‘There is in me no lust for forms internally.” Since that is S0,
Upavana, the Dhamma is directly visible, immediate, inviting
one to come and see, applicable, to be personally experienced by
the wise.

“Further, Upavana, having heard a sound with the ear ... [43]
... having cognized a mental phenomenon with the mind, a
bhikkhu experiences the mental phenomenon without experi-
encing lust for the mental phenomenon. He understands that lust
for mental phenomena does not exist internally thus: ‘There is in
me no lust for mental phenomena internally.” Since that is so,
Upavana, the Dhamma is directly visible, immediate, inviting
one to come and see, applicable, to be personally experienced by
the wise.”35

71(9) The Six Bases for Contact (1)

“Bhikkhus, if a bhikkhu does not understand as they really are

the origin and the passing away, the gratification, the danger,

and the escape, in the case of these six bases for contact, then he

has not lived the holy life; he is far away from this Dhamma and

Discipline.”

) When this was said, a certain bhikkhu said to the Blessed One:
Here, venerable sir, I am lost,% for I do not understand as they

-
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really are the origin and the passing away, the gratification, the
danger, and the escape, in the case of these six bases for contact.”

“What do you think, bhikkhu, do you regard the eye thus:
‘This is mine, this I am, this is my self’?”

“No, venerable sir.”

“Good, bhikkhu! And here, bhikkhu, you should clearly see the
eye as it really is with correct wisdom thus: “This is not mine, this
I am not, this is not my self.” This itself is the end of suffering.

“Do you regard the ear thus...? Do you regard the mind thus:
‘This is mine, this [ am, this is my self'?”

“No, venerable sir.”

“Good, bhikkhu! And here, bhikkhu, you should clearly see
the mind as it really is with correct wisdom thus: ‘This is not
mine, this I am not, this is not my self.” This itself is the end of
suffering.” [44]

72 (10) The Six Bases for Contact (2)

(The first two paragraphs as in the preceding sutta.)

“What do you think, bhikkhu, do you regard the eye thus:
‘This is not mine, this I am not, this is not my self'?”

“Yes, venerable sir.”

“Good, bhikkhu! And here, bhikkhu, you should clearly see
the eye as it really is with correct wisdom thus: ‘This is not mine,
this I am not, this is not my self.” Thus this first base for contact
will be abandoned by you for no future renewed existence.3”

“Do you regard the ear thus...? Thus this second base for con-
tact will be abandoned by you for no future renewed existence....

“Do you regard the mind thus: ‘This is not mine, this [ am not,
this is not my self’?”

“Yes, venerable sir.”

“Good, bhikkhu! And here, bhikkhu, you should clearly see the
mind as it really is with correct wisdom thus: ‘This is not mine,
this I am not, this is not my self.” Thus this sixth base for contact
will be abandoned by you for no future renewed existence.”

73 (11) The Six Bases for Contact (3)

(The first two paragraphs as in §71.) [45]
“What do you think, bhikkhu, is the eye permanent or imper-
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manent?” ~ “Impermanent, venerable sir.” — “Is what is imper-
manent suffering or happiness?” ~ “Suffering, venerable sir.” —
“Is what is impermanent, suffering, and subject to change fit to
be regarded thus: ‘This is mine, this I am, this is my self'?” - “No,
venerable sir.”

“Is the ear ... the mind permanent or impermanent?” -
“Impermanent, venerable sir.” — “Is what is impermanent suffer-
ing or happiness?” — “Suffering, venerable sir.” - “Is what is
impermanent, suffering, and subject to change fit to be regarded
thus: “This is mine, this I am, this is my self’?” — “No, venerable
sir.”

“Seeing thus, bhikkhu, the instructed noble disciple experi-
ences revulsion towards the eye ... revulsion towards the mind.
Experiencing revulsion, he becomes dispassionate. Through dis-
passion [his mind] is liberated. When it is liberated there comes
the knowledge: ‘It’s liberated.” He understands: ‘Destroyed is
birth, the holy life has been lived, what had to be done has been
done, there is no more for this state of being."”

[46] III. Sick

74 (1) Sick (1)

At Savatthi. Then a certain bhikkhu approached the Blessed One,
paid homage to him, sat down to one side, and said to him:
“Venerable sir, in such and such a dwellingAthere is a certain
newly ordained bhikkhu, not well known, who is sick, afflicted,
gravely ill. It would be good, venerable sir, if the Blessed One
would approach that bhikkhu out of compassion.”

Then, when the Blessed One heard the words “newly
ordained” and “sick,” and understood that he was not a well-
known bhikkhu, he went to him. That bhikkhu saw the Blessed
One coming in the distance and stirred on his bed.38 The Blessed
One said to him: “Enough, bhikkhu, do not stir on your bed.
There are these seats ready, I will sit down there.”

The Blessed One then sat down on the appointed seat and said
to that bhikkhu: “I hope you are bearing up, bhikkhu, I hope you
are getting better. I hope that your painful feelings are subsiding

and not increasing, and that their subsiding, not their increase, is
to be discerned.”
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“Venerable sir, I am not bearing up, I am not getting better.
Strong painful feelings are increasing in me, not subsiding, and
their increase, not their subsiding, is to be discerned.”

“I hope then, bhikkhu, that you are not troubled by remorse
and regret.”

“Indeed, venerable sir, I have quite a lot of remorse and
regret.” [47]

“I hope, bhikkhu, that you have nothing for which to reproach
yourself in regard to virtue.”

“I have nothing, venerable sir, for which to reproach myself in
regard to virtue.”

“Then, bhikkhu, if you have nothing for which to reproach
yourself in regard to virtue, why are you troubled by remorse
and regret?”

“I understand, venerable sir, that it is not for the sake of purifica-
tion of virtue that the Dhamma has been taught by the Blessed One.”

“If, bhikkhu, you understand that the Dhamma has not been
taught by me for the sake of purification of virtue, then for what
purpose do you understand the Dhamma to have been taught by
me?”

“Venerable sir, I understand the Dhamma to have been taught
by the Blessed One for the sake of the fading away of lust.”3

“Good, good, bhikkhu! It is good that you understand the
Dhamma to have been taught by me for the sake of the fading
away of lust. For the Dhamuma is taught by me for the sake of the
fading away of lust.

“What do you think, bhikkhuy, is the eye permanent or imper-
manent?” — “Impermanent, venerable sir.”... “Is the ear ... the
mind permanent or impermanent?” — “Impermanent, venerable
sir.” — “Is what is impermanent suffering or happiness?” -
“Suffering, venerable sir.” — “Is what is impermanent, suffering,
and subject to change fit to be regarded thus: ‘This is mine, this [
am, this is my self'?” — “No, venerable sir.”

“Seeing thus ... He understands: ‘... there is no more for this
state of being.””

This is what the Blessed One said. Elated, that bhikkhu delight-
ed in the Blessed One’s statement. And while this discourse was
being spoken, there arose in that bhikkhu the dust-free, stainless
vision of the Dhamma: “Whatever is subject to origination is all
subject to cessation.”40
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75 (2) Sick (2)

(As above down to:) [48]

“If, bhikkhu you understand that the Dhamma has not been
taught by me for the sake of purification of virtue, then for what
purpose do you understand the Dhamma to have been taught by
me?”

“Venerable sir, I understand the Dhamma to have been taught
by the Blessed One for the sake of final Nibbana without cling-
ing.

“Good, good, bhikkhu! It is good that you understand the
Dhamma to have been taught by me for the sake of final Nibbana
without clinging. For the Dhamma is taught by me for the sake
of final Nibbana without clinging .41

“What do you think, bhikkhu, is the eye permanent or imper-
manent?” -~ “Impermanent, venerable sir.”... “Is the ear ... the
nose ... the tongue ... the body ... the mind ... mind-conscious-
ness ... mind-contact ... whatever feeling arises with mind-con-
tact as condition—whether pleasant or painful or neither-painful-
nor-pleasant—permanent or impermanent?” - “Impermanent,
venerable sir.” - “Is what is impermanent suffering or happi-
ness?” - “Suffering, venerable sir.” — “Is what is impermanent,
suffering, and subject to change fit to be regarded thus: “This is
mine, this [ am, this is my self'?” — “No, venerable sir.”

“Seeing thus ... He understands: ‘... there is no more for this
state of being.””

This is what the Blessed One said. Elated, that bhikkhu delight-
ed in the Blessed One’s statement. And while this discourse was
being spoken, that bhikkhu’s mind was liberated from the taints
by nonclinging.

76 (3) Radha (1)

Then the Venerable Radha approached the Blessed One ... and
said to him: “Venerable sir, it would be good if the Blessed One
would teach me the Dhamma in brief, so that, having heard the
Dhamma from the Blessed One, I might dwell alone, withdrawn,
diligent, ardent, and resolute.”

“Radha, you should abandon desire for whatever is imperma-
nent. And what is impermanent? The eye is impermanent; you
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should abandon desire for it. Forms are impermanent ... Eye-
consciousness is impermanent ... Eye-contact is impermanent ...
Whatever feeling arises with eye-contact as condition—whether
pleasant or painful or neither-painful-nor-pleasant—that too is
impermanent; you should abandon desire for it.

“The ear ... The mind is impermanent ... Whatever feeling
arises with mind-contact as condition ... that too is impermanent;
you should abandon desire for it. [49] Radha, you should aban-
don desire for whatever is impermanent.”

77 (4) Radha (2)

... “Radha, you should abandon desire for whatever is suffer-

’”

ing.”...

78 (5) Radha (3)

... “Radha, you should abandon desire for whatever is non-
self.”...

79 (6) Abandoning Ignorance (1)

Then a certain bhikkhu approached the Blessed One ... and said
to him: “Venerable sir, is there one thing through the abandon-
ing of which ignorance is abandoned by a bhikkhu and true
knowledge arises?”

“There is one thing, bhikkhu, through the abandoning of
which ignorance is abandoned by a bhikkhu and true knowledge
arises.”

“And what is that one thing, venerable sir?” [50]

“Ignorance, bhikkhu, is that one thing through the abandoning
of which ignorance is abandoned by a bhikkhu and true knowl-
edge arises.”42

“But, venerable sir, how shouid a bhikkhu know, how should
he see, for ignorance to be abandoned by him and true knowl-
edge to arise?”

“Bhikkhu, when a bhikkhu knows and sees the eye as imper-
manent, ignorance is abandoned by him and true knowledge
arises. When he knows and sees forms as impermanent ... When
he knows and sees as impermanent whatever feeling arises with
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mind-contact as condition ... ignorance is abandoned by him and
true knowledge arises.

“When, bhikkhu, a bhikkhu knows and sees thus, ignorance is
abandoned by him and true knowledge arises.”

80 (7) Abandoning Ignorance (2)

(As above down to:)

“But, venerable sir, how should a bhikkhu know, how should
he see, for ignorance to be abandoned by him and true knowl-
edge to arise?”

“Here, bhikkhu, a bhikkhu has heard, ‘Nothing is worth adher-
ing to.” When a bhikkhu has heard, ‘Nothing is worth adhering
to,” he directly knows everything. Having directly known every-
thing, he fully understands everything. Having fully understood
everything, he sees all signs differently.43 He sees the eye differ-
ently, he sees forms differently ... whatever feeling arises with
mind-contact as condition ... that too he sees differently.

“When, bhikkhu, a bhikkhu knows and sees thus, ignorance is
abandoned by him and true knowledge arises.”

81 (8) A Number of Bhikkhus

Then a number of bhikkhus approached the Blessed One ... and
said to him: [51] “Here, venerable sir, wanderers of other sects
ask us: ‘For what purpose, friends, is the holy life lived under the
ascetic Gotama?” When we are asked thus, venerable sir, we
answer those wanderers thus: ‘It is, friends, for the full under-
standing of suffering that the holy life is lived under the Blessed
One.” We hope, venerable sir, that when we answer thus we state
what has been said by the Blessed One and do not misrepresent
him with what is contrary to fact; that we explain in accordance
with the Dhamma, and that no reasonable consequence of our
assertion gives ground for criticism.”44

“For sure, bhikkhus, when you answer thus you state what has
been said by me and do not misrepresent me with what is con-
trary to fact; you explain in accordance with the Dhamma, and
no reasonable consequence of your assertion gives ground for
Frlticism. For, bhikkhus, it is for the full understanding of suffer-
Ing that the holy life is lived under me.
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“But, bhikkhus, if wanderers of other sects ask you: ‘What,
friends, is that suffering for the full understanding of which the
holy life is lived under the ascetic Gotama? —being asked thus,
you should answer them thus: ‘The eye, friends, is suffering: it is
for the full understanding of this that the holy life is lived under
the Blessed One. Forms are suffering ... Whatever feeling arises
with eye-contact as condition ... that too is suffering ... The mind
is suffering ... Whatever feeling arises with mind-contact as con-
dition ... that too is suffering: it is for the full understanding of
this that the holy life is lived under the Blessed One. This,
friends, is that suffering for the full understanding of which the
holy life is lived under the Blessed One.” [52]

“Being asked thus, bhikkhus, you should answer those wan-
derers of other sects in such a way.”

82 (9) The World

Then a certain bhikkhu approached the Blessed One ... and said
to him: “Venerable sir, it is said, ‘the world, the world.” In what
way, venerable sir, is it said ‘the world’?”

“It is disintegrating, bhikkhu, therefore it is called the world.45
And what is disintegrating? The eye, bhikkhu, is disintegrating,
forms are disintegrating, eye-consciousness is disintegrating,
eye-contact is disintegrating, and whatever feeling arises with
eye-contact as condition ... that too is disintegrating. The ear is
disintegrating ... The mind is disintegrating ... Whatever feeling
arises with mind-contact as condition ... that too is disintegrat-
ing. It is disintegrating, bhikkhu, therefore it is called the world.”

83 (10) Phagguna

Then the Venerable Phagguna approached the Blessed One ...
and said to him: “Venerable sir, is there any eye by means of
which one describing the Buddhas of the past could describe
them—those who have attained final Nibbana, cut through pro-
liferation, cut through the rut, exhausted the round, and tran-
scended all suffering?46 Is there any ear by way of which one
describing the Buddhas of the past could describe them?... Is
there any mind by way of which one describing the Buddhas of
the past could describe them—those who have attained final
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Nibbana, cut through proliferation, cut through the rut, exhaust-
ed the round, and transcended all suffering?”

“There is no eye, Phagguna, by means of which one describing
the Buddhas of the past could describe them—those who have
attained final Nibbana, cut through proliferation, cut through the
rut, exhausted the round, and transcended all suffering. There is
no ear by means of which one describing the Buddhas of the past
could describe them.... [53] There is no mind by means of which
one describing the Buddhas of the past could describe them—
those who have attained final Nibbana, cut through proliferation,
cut through the rut, exhausted the round, and transcended all
suffering.”

IV. CHANNA

84 (1) Subject to Disintegration

At Savatthi. Then the Venerable Ananda approached the Blessed
One ... and said to him: “Venerable sir, it is said, ‘the world, the
world.” In what way, venerable sir, is it said ‘the world"?”

“Whatever is subject to disintegration, Ananda, is called the
world in the Noble One’s Discipline.4” And what is subject to dis-
integration? The eye, Ananda, is subject to disintegration, forms
... eye-consciousness ... eye-contact ... whatever feeling arises
with eye-contact as condition ... that too is subject to disintegra-
tion. The ear is subject to disintegration ... The mind is subject to
disintegration ... Whatever feeling arises with mind-contact as
condition ... that too is subject to disintegration. Whatever is sub-
ject to disintegration, Ananda, is called the world in the Noble
One’s Discipline.” [54]

85 (2) Empty Is the World

Then the Venerable Ananda approached the Blessed One ... and
said to him: “Venerable sir, it is said, ‘Empty is the world, empty
is the world.” In what way, venerable sir, is it said, “Empty is the
world’?”

“It is, Ananda, because it is empty of self and of what belongs
to self that it is said, ‘Empty is the world.” And what is empty of
self and of what belongs to self? The eye, Ananda, is empty of self
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and of what belongs to self. Forms are empty of self and of what
belongs to self. Eye-consciousness is empty of self and of what
belongs to self. Eye-contact is empty of self and of what belongs
to self.... Whatever feeling arises with mind-contact as condition—
whether pleasant or painful or neither-painful-nor-pleasant—
that too is empty of self and of what belongs to self.

“It is, Ananda, because it is empty of self and of what belongs
to self that it is said, ‘Empty is the world.””

86 (3) The Dhamma in Brief

Sitting to one side, the Venerable Ananda said to the Blessed
One: “Venerable sir, it would be good if the Blessed One would
teach me the Dhamma in brief, so that, having heard the
Dhamma from the Blessed One, I might dwell alone, withdrawn,
diligent, ardent, and resolute.”

“What do you think, Ananda, is the eye permanent or imper-
manent?” - “Impermanent, venerable sir.”

(Complete as in §32, down to “there is no more for this state of
being.”) [55]

87 (4) Channa

On one occasion the Blessed One was dwelling at Rajagaha in the
Bamboo Grove, the Squirrel Sanctuary.#8 Now on that occasion
the Venerable Sariputta, the Venerable Mahacunda, and the
Venerable Channa were dwelling on Mount Vulture Peak, and
the Venerable Channa was sick, afflicted, gravely ill. Then, in the
evening, the Venerable Sariputta [56] emerged from seclusion,
approached the Venerable Mahacunda, and said to him: “Come,
friend Cunda, let us approach the Venerable Channa and ask
about his illness.”

“Yes, friend,” the Venerable Mahacunda replied.

Then the Venerable Sariputta and the Venerable Mahacunda
approached the Venerable Channa and exchanged greetings
with him, after which they sat down in the appointed seats. The
Venerable Sariputta then said to the Venerable Channa: “I hope
you are bearing up, friend Channa, I hope you are getting better.
I hope that your painful feelings are subsiding and not increasing,
and that their subsiding, not their increase, is to be discerned.”
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“Friend Sariputta, I am not bearing up, I am not getting bet-
ter.49 Strong painful feelings are increasing in me, not subsiding,
and their increase, not their subsiding, is to be discerned. Just as
if a strong man were to split my head open with a sharp sword,
so too violent winds cut through my head. I am not bearing up....
Just as if a strong man were to tighten a tough leather strap
around my head as a headband, so too there are violent pains in
my head. I am not bearing up.... Just as if a skilled butcher or his
apprentice were to carve up an 0X’s belly with a sharp butcher’s
knife, so too violent winds are carving up my belly. I am not
bearing up.... Just as if two strong men were to seize a weaker
man by both arms and roast him over a pit of hot coals, [57] so
too there is a violent burning in my body. I am not bearing up, I
am not getting better. Strong painful feelings are increasing in
me, not subsiding, and their increase, not their subsiding, is to be
discerned. I will use the knife,50 friend Sariputta, I have no desire
to live.”

“Let the Venerable Channa not use the knife. Let the Venerable
Channa live. We want the Venerable Channa to live. If the
Venerable Channa lacks suitable food, I will go in search of suit-
able food for him; if he lacks suitable medicine, I will go in search
of suitable medicine for him; if he lacks a proper attendant, I will
attend on him. Let the Venerable Channa not use the knife. Let
the Venerable Channa live. We want the Venerable Channa to
live.”

“Friend Sariputta, it is not that I lack suitable food; I have suit-
able food. It is not that I lack suitable medicine; I have suitable
medicine. It is not that I lack proper attendants; I have proper
attendants. Moreover, friend, for a long time the Teacher has
been served by me in an agreeable way, not in a disagreeable
way; for it is proper for a disciple to serve the Teacher in an
agreeable way, not in a disagreeable way. Remember this, friend
Sariputta: the bhikkhu Channa will use the knife blamelessly.”5!

“We would ask the Venerable Channa about a certain point, if
he would grant us the favour of answering our question.” [58]

“Ask, friend Sariputta. When I have heard I shall know.”

“Friend Channa, do you regard the eye, eye-consciousness,
and things cognizable with eye-consciousness thus: “This is Ipine,
this I am, this is my self’? Do you regard the ear, ear-conscious-
ness, and things cognizable with ear-consciousness thus...? Do
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you regard the mind, mind-consciousness, and things cognizable
with mind-consciousness thus: “This is mine, this I am, this is my
self’?

“Friend Sariputta, I regard the eye, eye-consciousness, and
things cognizable with eye-consciousness thus: ‘This is not mine,
this I am not, this is not my self.” I regard the ear, ear-conscious-
ness, and things cognizable with ear-consciousness thus ... I
regard the mind, mind-consciousness, and things cognizable
with mind-consciousness thus: “This is not mine, this I am not,
this is not my self.”

“Friend Channa, what have you seen and directly known in
the eye, in eye-consciousness, and in things cognizable with eye-
consciousness, that you regard them thus: ‘This is not mine, this
I am not, this is not my self’? What have you seen and directly
known in the ear ... in the mind, in mind-consciousness, and in
things cognizable with mind-consciousness, that you regard
them thus: “This is not mine, this I am not, this is not my self’?”

“Friend Sariputta, it is because I have seen and directly known
cessation in the eye, in eye-consciousness, and in things cogniz-
able with eye-consciousness, that I regard them thus: “This is not
mine, this I am not, this is not my self.’ It is because I have seen
and directly known cessation in the ear ... [59] ... in the mind, in
mind-consciousness, and in things cognizable with mind-con-
sciousness, that I regard them thus: ‘This is not mine, this I am
not, this is not my self.”52

When. this was said, the Venerable Mahacunda said to the
Venerable Channa: “Therefore, friend Channa, this teaching of
the Blessed One is to be constantly given close attention: ‘For one
who is dependent there is wavering; for one who is independent
there is no wavering. When there is no wavering, there is tran-
quillity; when there is tranquillity, there is no inclination; when

there is no inclination, there is no coming and going; when there
is no coming and going, there is no passing away and being
reborn; when there is no passing away and being reborn, there is
neither here nor beyond nor in between the two. This itself is the
end of suffering.””’53

Then, when the Venerable Sariputta and the Venerable
Mahacunda had given the Venerable Channa this exhortation,
they rose from their seats and departed. Then, soon after they
had left, the Venerable Channa used the knife.54
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Then the Venerable Sariputta approached the Blessed One paid
homage to him, sat down to one side, and said to ,him-
“Venerable sir, the Venerable Channa has used the knife. What is.
his destination, what is his future bourn?”

“Sariputta, didn’t the bhikkhu Channa declare his blameless-
ness right in your presence?”55

“Venerable sir, there is a Vajjian village named Pubbavijjhana
There the Venerable Channa had friendly families, intimate fam-.
ilies, hospitable families.”56

“The Venerable Channa did indeed have these friendly fami-
lies, Sariputta, intimate families, hospitable families; but I do not
[60] say that to this extent one is blameworthy. Sariputta, when
one lays down this body and takes up another body, then I s’ay one
is blameworthy. This did not happen in the case of the bhikkhu
Channa. The bhikkhu Channa used the knife blamelessly. Thus,

Sariputta, should you remember it.”57

88 (5) Punna

Tl}en thg Venerable Punna approached the Blessed One .. and
said to him:58 “Venerable sir, it would be good if the Blessed One

- would teach me the Dhamma in brief, so that, having heard the

Dhamma from the Blessed One, I might dwell alone, withdrawn
diligent, ardent, and resolute.” ’

“Punna, there are forms cognizable by the eye that are desir-
able, lovely, agreeable, pleasing, sensually enticing, tantalizing.
Ifa tfhikkhu seeks delight in them, welcomes them, and remains
holding to them, delight arises in him. With the arising of delight,
Punna, there is the arising of suffering, I say. There are, Punna,
sounds cognizable by the ear ... mental phenomena cognizélsle
by the mind that are desirable, lovely, agreeable, pleasing, sen-
sually enticing, tantalizing. If a bhikkhu seeks delight in them,
W.elcomes them, and remains holding to them, delight arises in
him. With the arising of delight, Punna, there is the arising of suf-
fering, I say.

“Punna, there are forms cognizable by the eye ... mental phe-
nomena cognizable by the mind that are desirable, lovely,
agfeeable, pleasing, sensually enticing, tantalizing. [61] If a
bhikkhu does not seek delight in them, does not welcome them
and does not remain holding to them, delight ceases in himf
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With the cessation of delight, Punna, there is the cessation of suf-
fering, I say.

“Now that you have received this brief exhortation from me,
Punna, in which country will you dwell?”

“There is, venerable sir, a country named Sunaparanta. I will
dwell there.”

“Punna, the people of Sunaparanta are wild and rough. If they
abuse and revile you, what will you think about that?”

“Venerable sir, if the people of Sunaparanta abuse and revile
me, then I will think: “These people of Sunaparanta are excellent,
truly excellent, in that they do not give me a blow with the fist.”
Then I will think thus, Blessed One; then I will think thus,
Fortunate One.”

“But, Punna, if the people of Sunaparanta do give you a blow
with the fist, what will you think about that?”

“Venerable sir, if the people of Sunaparanta give me a blow
with the fist, then I will think: ‘These people of Sunaparanta are
excellent, truly excellent, in that they do not give me a blow with
a clod.” Then I will think thus, Blessed One; then I will think thus,
Fortunate One.”

“But, Punna, if the people of Sunaparanta do give you a blow
with a clod, what will you think about that?”

“Venerable sir, if the people of Sunaparanta give me a blow
with a clod, then I will think: ‘These people of Sunaparanta are
excellent, truly excellent, in that they do not give me a blow with
a rod.’ [62] Then I will think thus, Blessed One; then I will think
thus, Fortunate One.”

“But, Punna, if the people of Sunaparanta do give you a blow
with a rod, what will you think about that?”

“Venerable sir, if the people of Sunaparanta give me a blow with
a rod, then I will think: “These people of Suniparanta are excellent,
truly excellent, in that they do not stab me with a knife.” Then I will
think thus, Blessed One; then I will think thus, Fortunate One.”

“But, Punna, if the people of Sunaparanta do stab you with a
knife, what will you think about that?”

“Venerable sir, if the people of Sundparanta stab me with a
knife, then I will think: ‘“These people of Sunaparanta are excel-
lent, truly excellent, in that they do not take my life with a sharp
knife.” Then I will think thus, Blessed One; then I will think thus,
Fortunate One.”
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“But, Punna, if the people of Sunaparanta do take your life
with a sharp knife, what will you think about that?”

“Venerable sir, if the people of Sunaparanta take my life with a
sharp knife, then I will think: ‘There have been disciples of the
Blessed One who, being repelled, humiliated, and disgusted by
the body and by life, sought for an assailant.5 But I have come
upon this assailant even without a search.” Then I will think thus,
Blessed One; then I will think thus, Fortunate One.”

“Good, good, Punna! Endowed with such self-control and
peacefulness, you will be able to dwell in the Sunaparanta coun-
try. Now, Punna, you may go at your own convenience.”60

Then, having delighted and rejoiced in the Blessed One’s state-
ment, the Venerable Punna rose from his seat, paid homage to
the Blessed One, [63] and departed, keeping him on his right. He
then set his lodging in order, took his bowl and outer robe, and
set out to wander towards the Sunaparanta country. Wandering
by stages, he eventually arrived in the Sunaparanta country,
where he dwelt. Then, during that rains, the Venerable Punna
established five hundred male lay followers and five hundred
female lay followers in the practice, and he himself, during that
same rains, realized the three true knowledges. And during that
same rains he attained final Nibbana.61

- Then a number of bhikkhus approached the Blessed One ...
and said to him: “Venerable sir, the clansman named Punna, who
was given a brief exhortation by the Blessed One, has died. What
is his destination? What is his future bourn?”

“Bhikkhus, the clansman Punna was wise. He practised in
accordance with the Dhamma and did not trouble me on account

of the Dhamma. The clansman Punna has attained final
Nibbana.”

89 (6) Bahiya

Then the Venerable Bahiya approached the Blessed One ... and
said to him: “Venerable sir, it would be good if the Blessed One
would teach me the Dhamma in brief, so that, having heard the
Dhamma from the Blessed One, I might dwell alone, withdrawn,
diligent, ardent, and resolute.”

“What do you think, Bahiya, is the eye permanent or imper-
manent?” - “Impermanent, venerable sir.” ... (as in §32 down to:)
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[64] ... “He understands: ‘Destroyed is birth, the holy life has
been lived, what had to be done has been done, there is no more
for this state of being.””

Then the Venerable Bahiya, having delighted and rejoiced in
the Blessed One’s words, rose from his seat, and, after paying
homage to the Blessed One, keeping him on his right, he departed.
Then, dwelling alone, withdrawn, diligent, ardent, and resolute,
the Venerable Bahiya, by realizing it for himself with direct
knowledge, in this very life entered and dwelt in that unsur-
passed goal of the holy life for the sake of which clansmen rightly
go forth from the household life into homelessness. He directly
knew: “Destroyed is birth, the holy life has been lived, what had
to be done has been done, there is no more for this state of
being.” And the Venerable Bahiya became one of the arahants.

90 (7) Being Stirred (1)

“Bhikkhus, being stirred is a disease, being stirred is a tumour,
being stirred is a dart.62 Therefore, bhikkhus, the Tathagata
dwells unstirred, with the dart removed. [65] Therefore,
bhikkhus, if a bhikkhu should wish, ‘May I dwell unstirred, with
the dart removed!” he should not conceive the eye, should not
conceive in the eye, should not conceive from the eye, should not
conceive, ‘The eye is mine.’63

“He should not conceive forms ... eye-consciousness ... eye-
contact ... and as to whatever feeling arises with eye-contact as
condition ... he should not conceive that, should not conceive in
that, should not conceive from that, should not conceive, ‘That is
mine.”

“He should not conceive the ear ... He should not conceive the
mind ... mental phenomena ... mind-consciousness ... mind-
contact ... and as to whatever feeling arises with mind-contact as
condition ... he should not conceive that, should not conceive in
that, should not conceive from that, should not conceive, ‘That is
mine.’

“He should not conceive all, should not conceive in all, should
not conceive from all, should not conceive, ‘All is mine.’

“Since he does not conceive anything thus, he does not cling to
anything in the world. Not clinging, he is not agitated. Being
unagitated, he personally attains Nibbana. [66] He understands:
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‘Destroyed is birth, the holy life has been lived, what had to be
done has been done, there is no more for this state of being.””

91 (8) Being Stirred (2)

“Bhikkhus, being stirred is a disease, being stirred is a tumour,
being stirred is a dart. Therefore, bhikkhus, the Tathagata dwells
unstirred, with the dart removed. Therefore, bhikkhus, if a
bhikkhu should wish, ‘May I dwell unstirred, with the dart
removed!” he should not conceive the eye ... forms ... eye-
consciousness ... eye-contact ... and as to whatever feeling arises
with eye-contact as condition ... he should not conceive that,
should not conceive in that, should not conceive from that,
should not conceive, ‘That is mine.” For whatever one conceives,
bhikkhus, whatever one conceives in, whatever one conceives
from, whatever one conceives as ‘mine’—that is otherwise. The
world, becoming otherwise, attached to existence, seeks delight
only in existence.64

“He should not conceive the ear ... He should not conceive the
mind ... mental phenomena ... mind-consciousness ... mind-
contact ... and as to whatever feeling arises with mind-contact as
condition ... he should not conceive that, should not conceive in
that, should not conceive from that, should not conceive, ‘That is
mine.” For whatever one conceives, bhikkhus, whatever one con-
ceives in, [67] whatever one conceives from, whatever one con-
ceives as ‘mine’—that is otherwise. The world, becoming other-
wise, attached to existence, seeks delight only in existence.

“Whatever, bhikkhus, is the extent of the aggregates, the ele-
ments, and the sense bases, he does not conceive that, does not
conceive in that, does not conceive from that, does not conceive,
‘That is mine.’

“Since he does not conceive anything thus, he does not cling to
anything in the world. Not clinging, he is not agitated. Being
unagitated, he personally attains Nibbana. He understands:
‘Destroyed is birth, the holy life has been lived, what had to be
done has been done, there is no more for this state of being.””

92 (9) The Dyad (1)
“Bhikkhus, I will teach you the dyad. Listen to that....
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“And what, bhikkhus, is the dyad? The eye and forms, the ear
and sounds, the nose and odours, the tongue and tastes, the body
and tactile objects, the mind and mental phenomena. This is
called the dyad.

“If anyone, bhikkhus, should speak thus: ‘Having rejected this
dyad, I shall make known another dyad’—that would be a mere
empty boast on his part. If he was questioned he would not be
able to reply and, further, he would meet with vexation. For what
reason? Because, bhikkhus, that would not be within his domain.”65

93 (10) The Dyad (2)

“Bhikkhus, consciousness comes to be in dependence on a dyad.
And how, bhikkhus, does consciousness come to be in depend-
ence on a dyad? In dependence on the eye and forms there arises
eye-consciousness. The eye is impermanent, changing, becoming
otherwise; [68] forms are impermanent, changing, becoming oth-
erwise. Thus this dyad is moving and tottering,% impermanent,
changing, becoming otherwise.

“Eye-consciousness is impermanent, changing, becoming
otherwise. The cause and condition for the arising of eye-con-
sciousness is also impermanent, changing, becoming otherwise.
When, -bhikkhus, eye-consciousness has arisen in dependence on
a condition that is impermanent, how could it be permanent?

“The meeting, the encounter, the concurrence of these three
things is called eye-contact. Eye-contact too is impermanent,
changing, becoming otherwise. The cause and condition for the
arising of eye-contact is also impermanent, changing, becoming
otherwise. When, bhikkhus, eye-contact has arisen in dependence
on a condition that is impermanent, how could it be permanent?

“Contacted, bhikkhus, one feels, contacted one intends, con-
tacted one perceives.” Thus these things too are moving and tot-
tering, impermanent, changing, becoming otherwise.

“In dependence on the ear and sounds there arises ear-conscious-
ness ... [69] ... In dependence on the mind and mental phenom-
ena there arises mind-consciousness. The mind is impermanent,
changing, becoming otherwise; mental phenomena are imper-
manent, changing, becoming otherwise. Thus this dyad is mov-
ing and tottering, impermanent, changing, becoming otherwise.

“Mind-consciousness is impermanent, changing, becoming
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ot.herwise. The cause and condition for the arising of mind-con-
sclousness is also impermanent, changing, becoming otherwise
When, bhikkhus, mind-consciousness has arisen in dependence;
on a condition that is impermanent, how could it be permanent?

j’The meeting, the encounter, the concurrence of these three'a
things is called mind-contact. Mind-contact too is impermanent
changing, becoming otherwise. The cause and condition for the:
arising of mind-contact is also impermanent, changing, becom-
ing otherwise. When, bhikkhus, mind-contact has arisen in
dependence on a condition that is impermanent, how could it be
permanent?

“Contacted, bhikkhus, one feels, contacted one intends con-
tacted one perceives. Thus these things too are moving an’d tot-
tering, impermanent, changing, becoming otherwise.

“It is in such a way, bhikkhus, that consciousness comes to be
in dependence on a dyad.”

[70] V. THE Sixes

94 (1) Untamed, Unguardedss

At Savatthi. “Bhikkhus, these six bases for contact—if untamed
'unguarded, unprotected, unrestrained—are bringers of suffer:
ing.%® What six?

“The eye, bhikkhus, as a base for contact—if untamed,
unguarded, unprotected, unrestrained—is a bringer of suffering/
Tf'he earas a base for contact ... The mind as a base for contact ..
is a bringer of suffering. These six bases for contact—if untamed
UI}lguaTrded, unprotected, unrestrained—are bringers of suffering‘

Bglkkhus, these six bases for contact—if well tamed, well
rgl:;r.me‘c/i\,,h V\;fléil):;otected, well restrained—are bringers of happi-

“The eye, bhikkhus, as a base for contact—if well tamed, well
8uarded, well protected, well restrained—is a bringer of h:appi-
?ess. T}}e ear as a base for contact ... The mind as a base for con-
\331.;; is z; bringer of happiness. These six bases for contact—if
i med, well. guarded, well protected, well restrained-—are

gers of happiness,”
FOSES is what the Blessed One said. Having said this, the
nate One, the Teacher, further said this:
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“Tust six, O bhikkhus, are the bases for contact,
Where one unrestrained meets with suffering.
Those who know how to restrain them

Dwell uncorrupted, with faith their partner.

“Having seen forms that delight the mind
And having seen those that give no delight,
Dispel the path of lust towards the delightful
And do not soil the mind by thinking,

‘[The other] is displeasing to me.” [71]

“Having heard sounds both pleasant and raucous,
Do not be enthralled with pleasant sound.

Dispel the course of hate towards the raucous,
And do not soil the mind by thinking,

‘[This one] is displeasing to me.’

“Having smelt a fragrant, delightful scent,
And having smelt a putrid stench,

Dispel aversion towards the stench

And do not yield to desire for the lovely.

“Having enjoyed a sweet delicious taste, -
And having sometimes tasted what is bitter,
Do not greedily enjoy the sweet taste,

Do not feel aversion towards the bitter.

“When touched by pleasant contact do not be enthralled,

Do not tremble when touched by pain.
Look evenly on both the pleasant and painful,
Not drawn or repelled by anything.

“When common people of proliferated perception

Perceive and proliferate they become engaged.

Having dispelled every mind-state bound to the home life,

One travels on the road of renunciation.”!

“When the mind is thus well developed in six,
If touched, one’s mind never flutters anywhere.
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Having vanquished both lust and hate, O bhikkhus
Go to the far shore beyond birth and death!” [72] ,

95 (2) Malurikyaputta

Then the Yenerab}e Malunkyaputta approached the Blessed One

.- and said to him:”2 “Venerable sir, it would be good if the
?lessed One would teach me the Dhamma in brief, so that, hav-
ing hear.d the Dhamma from the Blessed One, I might ’dwell
alor;{e, withdrawn, diligent, ardent, and resolute.”

“Here now, Malunkyaputta, what should 1 s

. . , ay to the
bhikkhus when a bhikkhu like you—old, aged, burdeneci, OVIVJII;}%
years, advanced in life, come to the last stage—asks me f.
exhortation in brief?”73 oren

“Although, venerable sir, I am old a

gh, A . aged, burdened with

advanced in life, come to the last stage, let the Blessed One);zzzi’
gg the Dbamx.na in brief, let the Fortunate One teach me the
o aménzé) in brief. Perhaps I may understand the meaning of the

esse ne’s statement, perhaps I mav b i
Blessed One’s statement.” F hecome an heir to the
| What do ypu think, Malunkyaputta, do you have any desire
ust, or affection for those forms cognizable by the eye that YOL;
have not seen and never saw before, that you do not see and
would not think might be seen?”74

“No, venerable sir.” .

D‘o you have any desire, lust, or affection for those sounds
Cogfmzable by the ear ... for those odours cognizable by the nose
b or those'tastes cognizable by the tongue ... for those tactile
objects cqgmzable by the body ... [73] for those mental phenom-
Ielna cognizable by the mind that you have not cognized and

ever cognized before, that you do not cogni
think might be cognized?” rise and would not
“No, venerable sir.”
) dHere, .Méluﬂkyaputta, regarding things seen, heard, sensed,
: 121 hcogmzeed by you: in the seen there will be merely the seen; in
beem:arfl tilhere will be merely the heard; in the sensed there will
re . . .
Cognized?r e sensed; in the cognized there will be merely the
andWher\{ Méluﬁkyapfltta, regarding things seen, heard, sensed,
cognized by you, in the seen there will be merely the seen, in




1176 IV. The Book of the Six Sense Bases (Salayatanavagga)

the heard there will be merely the heard, in the sensed there will
be merely the sensed, in the cognized there will be merely the
cognized, then, Malunkyaputta, you will not be ‘by that.” When,
Malunkyaputta, you are not ‘by that,” then you will not be ‘there-
in.” When, Malunkyaputta, you are not ‘therein,” then you will be
neither here nor beyond nor in between the two. This itself is the
end of suffering.”75

“Iunderstand in detail, venerable sir, the meaning of what was
stated by the Blessed One in brief:

“Having seen a form with mindfulness muddled,
Attending to the pleasing sign,

One experiences it with infatuated mind

And remains tightly holding to it.

“Many feelings flourish within,
Originating from the visible form,
Covetousness and annoyance as well

By which one’s mind becomes disturbed.”
For one who accumulates suffering thus
Nibbana is said to be far away.

“Having heard a sound with mindfulness muddled ... [74]
“Having smelt an odour with mindfulness muddled ...
“Having enjoyed a taste with mindfulness muddled ...
“Having felt a contact with mindfulness muddled ...

“Having known an object with mindfulness muddled ...
For one who accumulates suffering thus
Nibbana is said to be far away.

“When, firmly mindful, one sees a form,
One is not inflamed by lust for forms;

One experiences it with dispassionate mind
And does not remain holding it tightly.
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“One fares mindfully in such a way

That even as one sees the form,

And while one undergoes a feeling,

[Suffering] is exhausted, not built up.77

For one dismantling suffering thus
1bbana is said to be close by. ,

”Whv'en, firmly mindful, one hears a sound
One is not inflamed by lust for sounds; ... [75]

”Who.sn, ﬂr{nly mindful, one smells an odour
One is not inflamed by lust for odours; ... '

”thsn, fir{nly mindful, one enjoys a taste,
One is not inflamed by lust for tastes; ...

’Wh?n, firmly mindful, one feels a contact,
One is not inflamed by lust for contacts; ...

”then, firmly mindful, one knows an object
One is not inflamed by lust for objects; ... '
For one diminishing suffering thus

Nibbana is said to be close by.

“It is in such a wa i
Y, venerable sir, that I understand j detai
- ! t
ths Gmeanmg of what was stated by the Blessed One in bfz::ef ” !
g <t)0_<li, good, Méluﬁkyaputta! It is good that you understand
T: ail the meaning of what was stated by me in brief.
£ . e l?uddha here repeats the above verses in full.) [76]
o 1ts in such a way, Méluﬁkyaputta, that the meaning of what
stated by me in brief should be understood in detail.”

I 1. e

‘;t;; ctililreec\t/ir;eralile Ma.lunk-yaputta, by realizing it for himself

usutpesced 00w1 e(?flgtﬁ, in this very life entered and dwelt in that

rightly o for%hafro e holy life for the sake of which clansmen

directiyoeh, om the h.ousghold life into homelessness. He
Y Xnew: “Destroyed is birth, the holy life has been lived,
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what had to be done has been done, there is no more for this state away from whol .
ing.” alur ) w .
aoi:he;:gtg; And the Venerable Malunkyaputta became one of the by the Blessed OO isgne states. For this has been called nondecline
* IIIt . - .
Is in such a way, bhikkhus, that one is not subject to declin
e.

And 1%Y hat bhikkhus are i 5887 80 H
. ’ ’ the S1X mastered ba ere
bhlkkhus, When a bhlkk.h.u haS seen a f()rm With the eye,. thel e (i( )

96 (3) Decline
P ) . ) . not arise in him evi] unwh

Bhikkhus, 1 w1'11 teach ygu about or}e who is subject to c'leclme, intentions connected with t();eSfome states, nor any memories and

about one who is not subject to decline, and about the six mas- stand this thus: ‘This b he ebtters, The bhikkhu should under

. : ase ha . i
tef’e :nt?s;sc;vlvdlsfl?iltg(grstmi's one subject to decline??7® Here called a mastered base by the sBl::;t? S;tel’-ed. For this has been
bhikkhus wh,en a bhikklll has seenua]focrm with the e. e theré “Further, bhikkhus, when a bhikkh he.

o . v . A the ear ... cognized 1 has heard a sound with
arise in him evil unwholesome states, memories and intentions do not arise in ki a mental phenomenon with the mind th
connected with the fetters.?9 If the bhikkhu tolerates them and and int::tsie in him evil unwholesome states, nor any mer,nor:e

. ons connected wj ) S
doe's not abandon them, dispel them, pu.t an en(l:l to them,- a'nd understand this thus Th with the fetters, The bhikkhy should
obliterate them, he should understand this thus: ‘I am declining been called is base has been mastered. For this h
away from wholesome states. For this has been called decline by bhikkhy ec a mastered. base by the Blessed One.! Th 2
the Blessed One.’ S, are called the six mastered bases,” [78] ‘ e

“Further, bhikkhus, when a bhikkhu has heard a sound with
the ear ... cognized a mental phenomenon with the mind, [77]
there arise in him evil unwholesome states, memories and inten-
tions connected with the fetters. If the bhikkhu tolerates them

97 (4) Duwelling Negligently

“Bhikkhus, T will teach
, you about one who dwell i
and about one who dwells diligently. Listen to tlfats restigently

and does not abandon them, dispel them, put an end to them, “And how, bhikkh d
. - ot 1 - o . us, !
and obliterate them, he should understand this thus: ‘T am decl‘m dwells without restraint "« the eye facly, o ey If one
ing away from wholesome states. For this has been called decline among forms cognizabl (l)overhthe o Tt the mind i e
gy o stiizable by the eye. If the mind is <o i
“It is in such a way, bhikkhus, that one is subject to decline. ‘r:\(’)hfrllaglr;erzsi o e is no Badness, fllrller'l: ISSOlrl:Jd,rg;fr;s
$ 1O rapture, there is no tranquill;
quillity. When there is

“And how, bhikkhus, is one not subject to decline? Here,

no t o .
bhikkhus, when a bhikkhu has seen a form with the eye, there o ranquillity, one dwells in suffering.82 The mind of one who

s . . . . suffers d
arise in him evil unwholesome states, memories and intentions centrate doeS;: ot become concentrated. When the mind is not con-
connected with the fetters. If the bhikkhu does not tolerate them, nomena d phenomena do not become manifest.83 Because phe-
but abandons them, dispels them, puts on end to them, and oblit- dwells negc])‘ nottiaecome manifest, one is reckoned as ‘one svho
. Y o s lgEH y.l
erates them, he should understand this thus: ‘I am not declining “If one dwells without restraint over the ear face
ar faculty, the mind

away from wholesome states. For this has been called nondecline is soiled amo d
. Ng sounds cognizable b
. y the ear.... If
rVrvlletrllltoalllt rliestramt over the mind faculty, the mind is soi(;:de :r:lvcfrllls
phenomena cognizable by the mind.... Because phenomg

ena do not become manj i
- anifest, on .
negligently.’ € 1s reckoned as ‘one who dwells

by the Blessed One.’
“Further, bhikkhus, when a bhikkhu has heard a sound with

the ear ... cognized a mental phenomenon with the mind, there
arise in him evil unwholesome states, memories and intentions
connected with the fetters. If the bhikkhu does not tolerate them,
but abandons them, dispels them, puts an end to them, and oblit-
erates them, he should understand this thus: ‘I am not declining

“And how bhikkhus, does wi n one dwe
‘ w, , one dwell dilige tly?
with restraint over the eye faculty, the mind is not. sIofiled amonllS
g
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forms cognizable by the eye. If the mind is not soiled, gladness is
born. When one is gladdened, rapture is born. When the mind is
uplifted by rapture, the body becomes tranquil. One tranquil in
body experiences happiness. The mind of one who is happy
becomes concentrated. When the mind is concentrated, [79] phe-
nomena become manifest. Because phenomena become manifest,
one is reckoned as ‘one who dwells diligently.’

“If one dwells with restraint over the ear faculty, the mind is
not soiled among sounds cognizable by the ear.... If one dwells
with restraint over the mind faculty, the mind is not soiled
among mental phenomena cognizable by the mind.... Because
phenomena become manifest, one is reckoned as ‘one who
dwells diligently.’

“It is in such a way, bhikkhus, that one dwells diligently.”

98 (5) Restraint

“Bhikkhus, I will teach you restraint and nonrestraint. Listen to
that....

“ And how, bhikkhus, is there nonrestraint? There are, bhikkhus,
forms cognizable by the eye that are desirable, lovely, agreeable,
pleasing, sensually enticing, tantalizing. If a bhikkhu seeks delight
in them, welcomes them, and remains holding to them, he
should understand this thus: ‘I am declining away from whole-
some states. For this has been called decline by the Blessed One.’

“There are, bhikkhus, sounds cognizable by the ear ... mental
phenomena cognizable by the mind that are desirable, lovely,
agreeable, pleasing, sensually enticing, tantalizing. If a bhikkhu
seeks delight in them, welcomes them, and remains holding to
them, he should understand this thus: ‘Tam declining away from
wholesome states. For this has been called decline by the Blessed
One.’

“Such, bhikkhus, is nonrestraint.

“And how, bhikkhus, is there restraint? There are, bhikkhus,
forms cognizable by the eye that are desirable, lovely, agreeable,
pleasing, sensually enticing, tantalizing. If a bhikkhu does not
seek delight in them, does not welcome them, and does not
remain holding to them, he should understand this thus: [80] ‘1
am not declining away from wholesome states. For this has been
called nondecline by the Blessed One.’
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“There are, bhikkhus, sounds cognizable by the ear ... mental
phenomena cognizable by the mind that are desirable, lovely,
agreeable, pleasing, sensually enticing, tantalizing. If a bhikkhl;
does not seek delight in them, does not welcome them, and does
not remain holding to them, he should understand this thus: ‘I
am not declining away from wholesome states. For this has been
called nondecline by the Blessed One.’

“Such, bhikkhus, is restraint.”

99 (6) Concentration

“Bhikkhus, develop concentration. A bhikkhu who is concen-
trated understands things as they really are.84

“And what does he understand as they really are? He under-
stands as it really is: “The eye is impermanent.’ He understands as
it really is: ‘Forms are impermanent.”... ‘Eye-consciousness is imper-
manent.’... ‘Eye-contact is impermanent.’... “Whatever feeling
arises with eye-contact as condition—whether pleasant or painful
or neither-painful-nor-pleasant—that too is impermanent.’...

“He understand as it really is: ‘'The mind is impermanent.’...
He understand as it really is: “Whatever feeling arises with mind-
contact as condition ... that too is impermanent.’

“Bhikkhus, develop concentration. A bhikkhu who is concen-
trated understands things as they really are.”

100 (7) Seclusion

“Bhikkhus, make an exertion in seclusion. A secluded bhikkhu
understands things as they really are.”

(The rest is identical with the preceding sutta.) [81]

101 (8) Not Yours (1)

“Bhikkhus, whatever is not yours, abandon it.85 When you have
aban@oned it, that will lead to your welfare and happiness. And
;Vhat. is it, bhikkhus, that is not yours? The eye is not yours: aban-
faci: ;t. (\iN}II\en you have abandoned it, that will lead to your wel-
- : ap};Emess. Form§ are not yours ... Eye-consciousness is
withyeurs ... Eye-contact 1‘s‘not yours ... Whatever feeling arises

ye-contact as condition—whether pleasant or painful or
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neither—painful—r\or-pleasant—that too is not yours: abandon it.
When you have abandoned it, that will lead to your welfare and
happiness.

“The ear is not yours ... [82] ... The mind is not yours ...
Whatever feeling arises with mind-contact as condition ... that
too is not yours: abandon it. When you have abandoned it, that
will lead to your welfare and happiness.

“Suppose, bhikkhus, people were to carry off the grass, sticks,
branches, and foliage in this Jeta’s Grove, or to burn them, or to
do with them as they wish. Would you think: ‘People are carry-
ing us off, or burning us, or doing with us as they wish’?”

“No, venerable sir. For what reason? Because, venerable sir,
that is neither our self nor what belongs to our self.”

“So too, bhikkhus, the eye is not yours ... Whatever feeling
arises with mind-contact as condition ... that too is not yours:
abandon it. When you have abandoned it, that will lead to your
welfare and happiness.”

102 (9) Not Yours (2)

(This sutta is identical with the preceding one except that it omits the
simile.) [83]

103 (10) Uddaka
“Bhikkhus, Uddaka Ramaputta used to make this declaration:

“'This, surely a knowledge-master—
This, surely a universal conqueror—
This, surely he has excised

The tumour’s root not excised before!’86

“Bhikkhus, though Uddaka Ramaputta was not himself a
knowledge-master, he declared: ‘I am a knowledge-master.’
Though he was not himself a universal conqueror, he declared: ‘1
am a universal congueror.” Though he had not excised the
tumour’s root, he declared: ‘I have excised the tumour’s root.’
But here, bhikkhus, a bhikkhu speaking rightly might say:
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“‘This, surely a knowledge-master—
This, surely a universal conqueror—
This, surely he has excised

The tumour’s root not excised before!”

“And how, bhikkhus, is one a knowledge-master? When a
bhikkhu understands as they really are the origin, the passing
away, the gratification, the danger, and the escape in regard to
the six bases for contact, such a bhikkhu is a knowledge-master.

“And how, bhikkhus, is a bhikkhu a universal conqueror?
When, having understood as they really are the origin, the pass-
ing away, the gratification, the danger, and the escape in regard
to the six bases for contact, a bhikkhu is liberated by nonclinging
such a bhikkhu is a universal conqueror. I

“And how, bhikkhus, does a bhikkhu excise the tumour’s root
not excised before? ‘The tumour,” bhikkhus: this is a designation
for this body consisting of the four great elements, originating
from mother and father, built up out of rice and gruel, subject to
hT\permanence, to rubbing and pressing, to breaking apart and
dispersal.87 ‘The tumour’s root’: this is a designation for craving.
When craving has been abandoned by a bhikkhu, cut off at the
root, [84] made like a palm stump, obliterated so that it is no
more subject to future arising, in such a case the bhikkhu has
excised the tumour’s root not excised before.

“Bhikkhus, though Uddaka Ramaputta was not himself a
knowledge-master, he declared: ‘I am a knowledge-master.”...
But here, bhikkhus, a bhikkhu speaking rightly might say:

“'This, surely a knowledge-master—
This, surely a universal conqueror—
This, surely he has excised

The tumour’s root not excised before!””
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85] Division III
THE THIRD FIFTY

1. SECURE FROM BONDAGE

104 (1) Secure from Bondage

At Savatthi. “Bhikkhus, I will teach you a Dhamma exposition on
the theme of the one who declares the exertion to become secure
from bondage.$8 Listen to that....

“And what, bhikkhus, is the Dhamma exposition on the theme
of the one who declares the exertion to become secure from
bondage? There are, bhikkhus, forms cognizable by the eye that
are desirable, lovely, agreeable, pleasing, sensually enticing, tan-
talizing. These have been abandoned by the Tathagata, cut off at
the root, made like a palm stump, obliterated so that they are no
more subject to future arising. He declares an exertion [should be
made] for their abandoning. Therefore the Tathagata is called
one who declares the exertion to become secure from bondage.8

“There are, bhikkhus, sounds cognizable by the ear .., mental
phenomena cognizable by the mind that are desirable, lovely,
agreeable, pleasing, sensually enticing, tantalizing. These have
been abandoned by the Tathagata, cut off at the root, made like a
palm stump, obliterated so that they are no more subject to
future arising. He declares an exertion [should be made] for their
abandoning. Therefore the Tathagata is called one who declares
the exertion to become secure from bondage.

“This, bhikkhus, is the Dhamma exposition on the theme of the
one who declares the exertion to become secure from bondage.”

105 (2) By Clinging

“Bhikkhus, when what exists, by clinging to what, do pleasure
and pain arise internally?”90
“Venerable sir, our teachings are rooted in the Blessed One....”
“When there is the eye, bhikkhus, by clinging to the eye, pleas-
ure and pain arise internally. When there is the ear ... the mind,
by clinging to the mind, pleasure and pain arise internally.
“What do you think, bhikkhus, is the eye permanent or imper-
manent?”

——
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:’Impermanent, venerable sir.”
‘Is what is impermanent suffering or happiness?”
“Suffering, venerable sir.” .
“But without clinging to what is im

subject to change, could pleasure and
“No, venerable sir.” [86]

. Is the ear ... the mind permanent or impermanent?... B
without clinging to what is impermanent, sufferin and. mb' .
to change, could pleasure and pain arise internall §:’ st

“No, venerable sir.” d

“Seeing thus, bhikkhus, the instructe
ences revulsion towards the eye ..
sion, he becomes dispassionate.
liberated. When it is liberated
liberated.” He understands: ‘D.
been lived, what had to be do

for this state of being.””

permanent, suffering, and
pain arise internally?”

d noble disciple experi-
- the mind. Experiencing revuyl-
Through dispassion [his mind] is
there comes the knowledge: ‘It’s
estroyed is birth, the holy life has
ne has been done, there is no more

106 (3) The Origin of Suffering
(Identical with 12:43.) [87]

107 (4) The Origin of the World
(Identical with 12:44.) [88]

108 (5) I Am Superior

“Bhikkhus, when what exists, b

what, does the thought occur:
am inferior’?”91

”;’vix:}eratl;le sirl our teachings are rooted in the Blessed One....”
! T there is the eye, bhikkhus, by clinging to the eye, b
€ring to the eye, the thought occur: o am

: s: ‘I am superior’ or *
cqual B ! . . perior’ or ‘I am
q or ‘I am inferior.” When there is the ear ... When there is

th . . .
thglin}lﬁd, by clnllgmg to the mind, by adhering to the mind, the
ght occurs: ‘T am superior’ or ‘I am equal’ or ‘I am inferior.’

"What do 3 .
you think, bhikkhus, i .
nent or impermanent?” us, is the eye ... the mind perma-

Impermanent, venerable sir.”. ..

y clinging to what, by adhering to
Iam superior’ or ‘T am equal’ or ‘I
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“But without clinging to what is impermanent, suffering, and
subject to change, could the thought occur: ‘I am superior’ or ‘1
am equal’ or ‘I am inferior’?”

“No, venerable sir.”

“Seeing thus ... He understands: ‘... there is no more for this

state of being.”” {89]

109 (6) Things That Fetter

“Bhikkhus, I will teach you the things that fetter and the fetfer.
Listen to that....%2

“And what, bhikkhus, are the things that fetter, and what is the
fetter? The eye, bhikkhus, is a thing that fetters; the desire and
lust for it is the fetter there. The ear is a thing that fetters ... The
mind is a thing that fetters; the desire and lust for it is the fetter
there. These are called the things that fetter, and this the fetter.”

110 (7) Things That Can Be Clung To

“Bhikkhus, I will teach you the things that can be clung to and
the clinging. Listen to that....

“»And what, bhikkhus, are the things that can be clung to, and
what is the clinging? The eye, bhikkhus, is a thing that can be
clung to; the desire and lust for it is the clinging there. The ear is
a thing that can be clung to ... The mind is a thing that can be
clung to; the desire and lust for it is the clinging there. These are
called the things that can be clung to, and this the clinging.”

111 (8) Fully Understanding (1)

“Bhikkhus, without directly knowing and fully understanding
the eye,® without developing dispassion towards it and aban-
doning it, one is incapable of destroying suffering. Without
directly knowing and fully understanding the ear ... the mind,
without developing dispassion towards it and abandoning it,
one is incapable of destroying suffering. But by directly knowing
and fully understanding the eye ... the mind, by developing dis-
passion towards it and abandoning it, one is capable of destroy-

ing suffering.” [90]

35. Sa!dzatanusur_nzutta 1187

112 (9) Fully Understanding (2)

(Identical with §111, but stated by way of the six external sense bases.)

113 (10) Listening In
(Identical with 12:45.) [91]

II. THE WORLD aND CORDS OF SENSUAL PLEASURE
114 (1) Mara’s Snare (1)

at]?Ihiklkhuls, there are forms cognizable by the eye that are desir-

2 ae};h?glfh v, agrlfei\iblle, Eleasmg’ sensually enticing, tantalizing
’ u seeks delight in them, welcomes them and ins

f“')ldmfl t(;l them, he is called a bhikkhu who has erllterrledridnsl?ui:}:

alr, who has come under Mara's control; Mara’

fastened to him% so that he is b e bonelue nt oy been
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the]?}:u] One can do with him as he wi};hes oneage of Mara and
“There are, bhikkhus sounds cogni ‘

. , gnizable by the ear ... mental
gheno?ena cogruzable by the mind that are desirable 10321a
: egerlise;ii lle., iie'aSl;l‘g, sensually enticing, tantalizing. If a l;hikkhi’
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oo WiShesfg em ... [92] ... the Evil One can do with him as
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\ , does not wel-
COI.Tle them, and does not remain holding to them, he is calI:;a

OI;le cannot do with him as he wishes,
phe?(‘;iz z;e,c bhilfld;)t;s, liounds cognizable by the ear ... mental
ognizable by the mind that are desirabl"
. ! l
agreeable, pleasing, sensually enticing, tantalizing. F93]OVI‘;I};
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1188 IV. The Book of the Six Sense Bases (Salayatanavagga)

115 (2) Mara’s Snare (2)

“Bhikkhus, there are forms cognizable by the eye that are desir-
able, lovely, agreeable, pleasing, sensually enticing, tantalizing.
If a bhikkhu seeks delight in them, welcomes them, and remains
holding to them, he is called a bhikkhu who is bound among
forms cognizable by the eye, who has entered Mara's lair, who
has come under Mara'’s control; [Mara’s snare has been fastened
to him so that he is bound by the bondage of Mara]% and the Evil
One can do with him as he wishes.

“There are, bhikkhus, sounds cognizable by the ear ... mental
phenomena cognizable by the mind that are desirable, lovely,
agreeable, pleasing, sensually enticing, tantalizing. If a bhikkhu
seeks delight in them ... the Evil One can do with him as he wishes.

“There are, bhikkhus, forms cognizable by the eye that are
desirable, lovely, agreeable, pleasing, sensually enticing, tanta-
lizing. If a bhikkhu does not seek delight in them, does not wel-
come them, and does not remain holding to them, he is called a
bhikkhu who is free among forms cognizable by the eye, who has
not entered Mara’s lair, who has not come under Mara’s control;
[Mara’s snare has been unfastened from him so that he is not
bound by the bondage of Mara] and the Evil One cannot do with
him as he wishes.

“There are, bhikkhus, sounds cognizable by the ear ... mental
phenomena cognizable by the mind that are desirable, lovely,
agreeable, pleasing, sensually enticing, tantalizing. If a bhikkhu
does not seek delight in them ... the Evil One cannot do with him
as he wishes.”

116 (3) Going to the End of the World

“Bhikkhus, I say that the end of the world cannot be known,
seen, or reached by travelling. Yet, bhikkhus, I also say that
without reaching the end of the world there is no making an end
to suffering.”9%

Having said this, the Blessed One rose from his seat and
entered his dwelling.97 Then, soon after the Blessed One had left,
the bhikkhus considered: “Now, friends, the Blessed One has
risen from his seat and entered his dwelling after reciting a syn-
opsis in brief without expounding the meaning in detail. Now
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who will expound in detail the meaning-of the synopsis that the
Blessed One recited in brief?” Then they considered: “The
Venerable Ananda is praised by the Teacher and esteemed by his
wise brothers in the holy life; the Venerable Ananda is capable of
expounding in detail the meaning of this synopsis recited in brief
by the Blessed One without expounding the meaning in detail.
Let us approach him and ask him the meaning of this.”

Then those bhikkhus approached the Venerable Ananda and
exchanged greetings with him, after which they sat down to one
side and told him what had taken place, [94] adding: “Let the
Venerable Ananda expound it to us.”

[The Venerable Ananda replied:] “Friends, it is as though a
man needing heartwood, seeking heartwood, wandering in
search of heartwood, would pass over the root and trunk of a
great tree standing possessed of heartwood, thinking that heart-
wood should be sought among the branches and foliage. And so
it is with you venerable ones: when you were face to face with
the Teacher you passed by the Blessed One, thinking that I
should be asked about the meaning. For, friends, knowing, the
Blessed One knows; seeing, he sees; he has become vision, he has
become knowledge, he has become the Dhamma, he has become
the holy one; he is the expounder, the proclaimer, the elucidator
of meaning, the giver of the Deathless, the lord of the Dhamma,
the Tathagata. That was the time when you should have asked
the Blessed One the meaning. [95] As he explained it to you, so
you should have remembered it.”

“Surely, friend Ananda, knowing, the Blessed One knows; see-
ing, he sees; he has become vision ... the Tathagata. That was the
time when we should have asked the Blessed One the meaning,
and as he explained it to us, so we should have remembered it.
Yet the Venerable Ananda is praised by the Teacher and
esteemed by his wise brothers in the holy life; the Venerable
Ananda is capable of expounding the detailed meaning of this
synopsis recited in brief by the Blessed One without expounding
the meaning in detail. Let the Venerable Ananda expound it
without finding it troublesome.”

“Then listen, friends, and attend closely to what I shall say.”

“Yes, friend,” the bhikkhus replied. The Venerable Ananda
said this:

“Friends, when the Blessed One rose from his seat and entered
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his dwelling after reciting a synopsis in brief without expound-
ing the meaning in detail, that is: ‘Bhikkhus, I say that the end of
the world cannot be known, seen, or reached by travelling. Yet,
bhikkhus, I also say that without reaching the end of the world
there is no making an end to suffering,” l understand the detailed
meaning of this synopsis as follows: That in the world by which
one is a perceiver of the world, a conceiver of the world—this is
called the world in the Noble One’s Discipline.?8 And what,
friends, is that in the world by which one is a perceiver of the
world, a conceiver of the world? The eye is that in the world by
which one is a perceiver of the world, a conceiver of the world.?
The ear ... The nose ... The tongue ... The body ... The mind is
that in the world by which one is a perceiver of the world, a con-
ceiver of the world. That in the world by which one is a perceiver
of the world, a conceiver of the world—this is called the world in
the Noble One’s Discipline. [96]

“Friends, when the Blessed One rose from his seat and entered
his dwelling after reciting a synopsis in brief without expound-
ing the meaning in detail, that is: ‘Bhikkhus, I say that the end of
the world cannot be known, seen, or reached by travelling. Yet,
bhikkhus, I also say that without reaching the end of the world
there is no making an end to suffering,” I understand the mean-
ing of this synopsis in detail to be thus. Now, friends, if you wish,
go to the Blessed One and ask him about the meaning of this. As
the Blessed One explains it to you, so you should remember it.”

“Yes, friends,” those bhikkhus replied, and having risen from
their seats, they went to the Blessed One. After paying homage to
him, they sat down to one side and told the Blessed One all that
had taken place after he had left, adding: [97] “Then, venerable
sir, we approached the Venerable Ananda and asked him about
the meaning. The Venerable Ananda expounded the meaning to
us in these ways, with these terms, with these phrases.”

“Ananda is wise, bhikkhus, Ananda has great wisdom. If you
had asked me the meaning of this, I would have explained it to
you in the same way that it has been explained by Ananda. Such
is the meaning of this, and so you should remember it.”

117 (4) Cords of Sensual Pleasure
“Bhikkhus, before my enlightenment, while I was still a bodhi-
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satta, not yet fully enlightened, the thou ht oc !
mind may often stray towards those fix;eg cordsC l;rfr:jntsz;? l?'l o
ure that have already left their impression on the heartlopo e}js'
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Friends, when the Blessed One rose from his seat and entered
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his dwelling after reciting a synopsis in brief without expound-
ing the meaning in detail ... T understand the meaning of this
synopsis in detail to be thus. Now, friends, if you wish, go to the
Blessed One and ask him about the meaning of this. As the
Blessed One explains it to you, so you should remember it.”

“Yes, friends,” those bhikkhus replied, and having risen from
their seats, they went to the Blessed One. After paying homage to
him, they sat down to one side and told the Blessed One all that
had taken place after he had left, adding: {101] “Then, venerable
sir, we approached the Venerable Ananda and asked him about
the meaning. The Venerable Ananda expounded the meaning to
us in these ways, with these terms, with these phrases.”

“Ananda is wise, bhikkhus, Ananda has great wisdom. If you
had asked me the meaning of this, I would have explained it to
you in the same way that it has been explained by Ananda. Such
is the meaning of this, and so you should remember it.”

118 (5) Sakka’s Question

On one occasion the Blessed One was dwelling at Rajagaha on
Mount Vulture Peak. Then Sakka, lord of the devas, approached
the Blessed One, paid homage to him, stood to one side, and said
to him: ... ...

“Venerable sir, what is the cause and reason [102] why some
beings here do not attain Nibbana in this very life? And what is
the cause and reason why some beings here attain Nibbana in
this very life?”

“There are, lord of the devas, forms cognizable by the eye that
are desirable, lovely, agreeable, pleasing, sensually enticing, tan-
talizing. If a bhikkhu seeks delight in them, welcomes them, and
remains holding to them, his consciousness becomes dependent
upon them and clings to them. A bhikkhu with clinging does not
attain Nibbana.105

“There are, lord of the devas, sounds cognizable by the ear ...
mental phenomena cognizable by the mind that are desirable,
lovely, agreeable, pleasing, sensually enticing, tantalizing. If a
bhikkhu seeks delight in them, welcomes them, and remains
holding to them, his consciousness becomes dependent upon
them and clings to them. A bhikkhu with clinging does not attain
Nibbana.
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“This is the cause and reason, lord of the devas, why some
beings here do not attain Nibbana in this very life.

“There are, lord of the devas, forms cognizable by the eye
mental phenomena cognizable by the mind that are desirabl‘;
lovely, agreeable, pleasing, sensually enticing, tantalizing. If al
bhikkhu does not seek delight in them, does not welcome them
and does not remain holding to them, his consciousness does no{
become dependent upon them or cling to them. A bhikkhu with-
out clinging attains Nibbana.

“This is the cause and reason, lord of the devas, why some
beings here attain Nibbana in this very life.” [103]

119 (6) Paficasikha

(The same except that the interlocutor is Paficasikha )
’ £ -
dhabhee yor n of the gan

120 (7) Sariputta

On one occasion the Venerable Sariputta was dwelling at
Savatthi in Jeta’s Grove, Anathapindika’s Park. Then a certair
bhik@u approached the Venerable Sariputta and exchangeé
greetings with him. When they had concluded their greetings
and cordial talk, he sat down to one side and said to the
Venerable Sariputta:

.”Friend Sariputta, a bhikkhu who was my co-resident has
given up the training and returned to the lower life.”

”So.it is, friend, when one does not guard the doors of the sense
faculties, is immoderate in eating, and is not devoted to wakeful-
ness, That a bhikkhu who does not guard the doors of the sense
faculties, who is immoderate in eating, [104] and who is not
devoted to wakefulness will maintain all his life the complete
and pure holy life—this is impossible. But, friend, that a bhikkhu
Whp guards the doors of the sense faculties, who is moderate in
;aﬁng, and who is devoted to wakefulness will maintain all his
lfS the complete and pure holy life—this is possible.

‘And how, friend, does one guard the doors of the sense fac-
tles?.Hes're, having seen a form with the eye, a bhikkhu does not
Brasp its signs and features.1%7 Since, if he left the eye faculty
Unrestrained, evil unwholesome states of covetousness and

ul
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displeasure might invade him, he practises the way of its
restraint, he guards the eye faculty, he undertakes the restraint of
the eye faculty. Having heard a sound with the ear ... Having
smelt an odour with the nose ... Having savoured a taste with
the tongue ... Having felt a tactile object with the body ... Having
cognized a mental phenomenon with the mind, a bhikkhu does
not grasp its signs and features. Since, if he left the mind faculty
unrestrained, evil unwholesome states of covetousness and dis-
pleasure might invade him, he practises the way of its restraint,
he guards the mind faculty, he undertakes the restraint of the
mind faculty. It is in this way, friend, that one guards the doors
of the sense faculties.

“And how, friend, is one moderate in eating? Here, reflecting
carefully, a bhikkhu takes food neither for amusement nor for
intoxication nor for the sake of physical beauty and attractive-
ness, but only for the support and maintenance of this body, for
ending discomfort, and for assisting the holy life, considering:
‘Thus I shall terminate the old feeling and not arouse a new feel-
ing, and I shall be healthy and blameless and live in comfort."108
It is in this way, friend, that one is moderate in eating.

“And how, friend, is one devoted to wakefulness? Here, dur-
ing the day, while walking back and forth and sitting, a bhikkhu
purifies his mind of obstructive states. In the first watch of the
night, while walking back and forth and sitting, he purifies his
mind of obstructive states. [105] In the middle watch of the night
he lies down on his right side in the lion’s posture with one foot
overlapping the other, mindful and clearly comprehending, after
noting in his mind the idea of rising. After rising, in the last
watch of the night, while walking back and forth and sitting, he
purifies his mind of obstructive states. It is in this way, friend,
that one is devoted to wakefulness.

“Therefore, friend, you should train yourself thus: ‘We will
guard the doors of the sense faculties; we will be moderate in eat-
ing; we will be devoted to wakefulness.” Thus, friend, should you
train yourself.”

121 (8) Exhortation to Rahula

On one occasion the Blessed One was dwelling at Savatthi in
Jeta’s Grove, Anathapindika’s Park.1® Then, while the Blessed
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One was alone in seclusion, a reflection arose in his mind thus:
“The states that ripen in liberation have come to maturity in
Rahula. Let me lead him on further to the destruction of the
taints.”110

Then, in the morning, the Blessed One dressed and, taking
powl and robe, walked for alms in Savatthi. When he had
returned from the alms round, after his meal he addressed the
Venerable Rahula thus: “Take a sitting cloth, Rahula. Let us go to
the Blind Men’s Grove for the day’s abiding.”

“Yes, venerable sir,” the Venerable Rahula replied and, having
taken a sitting cloth, he followed close behind the Blessed One.

Now on that occasion many thousands of devatas followed the
Blessed One, thinking: “Today the Blessed One will lead the
Venerable Rahula on further to the destruction of the taints.”111
Then the Blessed One plunged into the Blind Men’s Grove and
sat down at the foot of a certain tree on a seat that was prepared
for him. The Venerable Rahula paid homage to the Blessed One
and sat down to one side. [106] The Blessed One then said to him:

“What do you think, Rahula, is the eye permanent or imper-
manent?” — “Impermanent, venerable sir.” —"“Is what is imper-
manent suffering or happiness?” — “Suffering, venerable sir.” -
“Is what is impermanent, suffering, and subject to change fit to
be regarded thus: ‘This is mine, this I am; this-is'my self’?” - “No,
venerable sir.”

“Are forms permanent or impermanent?... Is eye-consciousness
... Is eye-contact ... Is anything included in feeling, perception,
volitional formations, and consciousness arisen with eye-contact
as condition permanent or impermanent?” - “Impermanent, ven-
erable sir.” (The rest as in the preceding paragraph.)

“Is the ear ... the mind permanent or impermanent?... [107] ...
Are mental phenomena ... Is mind-consciousness ... Is mind-
contact ... Is anything included in feeling, perception, volitional
formations, and consciousness arisen with mind-contact as con-
dition permanent or impermanent?” — “Impermanent, venerable
sir.” — “Is what is impermanent suffering or happiness?” -
“Suffering, venerable sir.” — “Is what is impermanent, suffering,
and subject to change fit to be regarded thus: ‘This is mine, this I
am, this is my self'?” — “No, venerable sir.”

“Seeing thus, Rahula, the instructed noble disciple experiences
revulsion towards the eye, revulsion towards forms, revulsion
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towards eye-consciousness, revulsion towards eye-contact;
revulsion towards anything included in feeling, perception, voli-
tional formations, and consciousness arisen with eye-contact as
condition. He experiences revulsion towards the ear ... towards
the mind ... towards anything included in feeling, perception,
volitional formations, and consciousness arisen with mind-con-
tact as condition.

“Experiencing revulsion, he becomes dispassionate. Through
dispassion [his mind] is liberated. When it is liberated there
comes the knowledge: ‘It’s liberated.” He understands:
‘Destroyed is birth, the holy life has been lived, what had to be
done has been done, there is no more for this state of being.””

This is what the Blessed One said. Elated, the Venerable Rahula
delighted in the Blessed One’s statement. And while this dis-
course was being spoken, the Venerable Rahula’s mind was lib-
erated from the taints by nonclinging, and in those many thou-
sands of devatas there arose the dust-free, stainless vision of the
Dhamma: “Whatever is subject to origination is all subject to ces-

sation.”112
122 (9) Things That Fetter

(Identical with §109, but by way of the six external sense bases.) [108]

123 (10) Things That Can Be Clung To

(Identical with §110, but by way of the six external sense bases.)

[109] III. THE HOUSEHOLDER

124 (1) At Vesali

On one occasion the Blessed One was dwelling at Vesali in the
Great Wood in the Hall with the Peaked Roof. Then the house-

holder Ugga of Vesali approached the Blessed One ... and said to
him....113

(The question and the reply are exactly the same as in §118.)
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125 (2) Among the Vajjians

i lling among the

ne occasion the Blessed One was dwe «

ggjjizns at Hatthigama. Then the householder Ugga of Hatthi-
ama approached the Blessed One ... and said to him....114

(As in §118.) [110]

126 (3) At Nalanda

On one occasion the Blessed One was dwelling flt Nalanda in
pavarika’s Mango Grove. Then the householder Upali approached
the Blessed One ... and said to him....11

(As in §118.)

127 (4) Bharadvaja

On one occasion the Venerable Pindola Bharadvaja was dwelling
at Kosambi in Ghosita’s Park.116 Then King Udena approach.ed
the Venerable Pindola Bharadvaja and exchanged greetings w1'th
him.1’7 When they had concluded their greetings and cordial
talk, he sat down to one side and said to him:

“Master Bharadvaja, what is the cause and reason why thfese
young bhikkhus, lads with black hair, endowed ‘:Vlth tbe blessing
of youth, in the prime of life, who have not dallied w'1th. sensual
pleasures, lead the complete and pure holy life all their lives and
maintain it continuously?”118

“Great king, this was said by the Blessed One who knoyvs and
sees, the Arahant, the Fully Enlightened One: ‘Come, bhlkkbus,
towards women old enough to be your mother set up the idea
that they are your mother;!1? [111] towards those .of an age to be
your sisters set up the idea that they are your s1sters;.towards
those young enough to be your daughters set up the idea t.hat
they are your daughters.” This is a cause and reason, great king,
why these young bhikkhus ... lead the complete and pure holy
life all their lives and maintain it continuously.”

“The mind is wanton, Master Bharadvaja. Sometimes states of
lust arise even towards women old enough to be one’s mo.ther;
sometimes they arise towards women of an age to be one’s 51ste,r;

sometimes they arise towards women young enough to be one’s
daughter. Is there any other cause and reason why these young
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bhikkhus ... lead the complete and pure holy life all their lives
and maintain it continuously?”

“Great king, this was said by the Blessed One who knows and
sees, the Arahant, the Fully Enlightened One: ‘Come, bhikkhus,
review this very body upwards from the soles of the feet, down-
wards from the tips of the hairs, enclosed in skin, as full of many
kinds of impurities:120 “There are in this body head-hairs, body-
hairs, nails, teeth, skin, flesh, sinews, bones, bone-marrow, kid-
neys, heart, liver, pleura, spleen, lungs, intestines, mesentery,
contents of the stomach, excrement, bile, phlegm, pus, blood,
sweat, fat, tears, grease, saliva, snot, fluid of the joints, urine.””
This too, great king, is a cause and reason why these young
bhikkhus ... lead the complete and pure holy life all their lives
and maintain it continuously.”

“That is easy, Master Bharadvaja, for those bhikkhus who are
developed in body, developed in virtue, developed in mind,
developed in wisdom. But it is difficult for those bhikkhus who
are undeveloped in body,12! undeveloped in virtue, undevel-
oped in mind, undeveloped in wisdom. Sometimes, though one
thinks, ‘I will attend to the body as foul,” one beholds it as beau-
tiful. [112] Is there any other cause and reason why these young
bhikkhus ... lead the complete and pure holy life all their lives
and maintain it continuously?” . .

“Great king, this was said by the Blessed One who knows and
sees, the Arahant, the Fully Enlightened One: ‘Come, bhikkhus,
dwell guarding the doors of the sense faculties. Having seen a
form with the eye, do not grasp its signs and features. Since, if
you leave the eye faculty unguarded, evil unwholesome states of
covetousness and displeasure might invade you, practise the
way of its restraint, guard the eye faculty, undertake the restraint
of the eye faculty. Having heard a sound with the ear ... Having
smelt an odour with the nose ... Having savoured a taste with
the tongue ... Having felt a tactile object with the body ... Having
cognized a mental phenomenon with the mind, do not grasp its
signs and features. Since, if you leave the mind faculty unguard-

ed, evil unwholesome states of covetousness and displeasure
might invade you, practise the way of its restraint, guard the
mind faculty, undertake the restraint of the mind faculty.” This
too, great king, is a cause and reason why these young bhikkhus
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... lead the complete and pure holy fife all their lives and main-
tain it continuously.”

“It is wonderful, Master Bharadvaja! It is amazing, Master
Bharadvaja! How well this has been stated by the Blessed One who
knows and sees, the Arahant, the Fully Enlightened One. So this is
the cause and reason why these young bhikkhus, lads with black
hair, endowed with the blessing of youth, in the prime of life, who
have not dallied with sensual pleasures, lead the complete and
pure holy life all their lives and maintain it continuously. In my
case too, when I enter my harem unguarded in body, speech, and
mind, without setting up mindfulness, unrestrained in the sense
faculties, on that occasion states of lust assail me forcefully. But
when [ enter my harem guarded in body, speech, and mind, [113]
with mindfulness set up, restrained in the sense faculties, on that
occasion states of lust do not assail me in such a way.

“Magnificent, Master Bharadvaja! Magnificent, Master
Bharadvaja! The Dhamma has been made clear in many ways by
Master Bharadvaja, as though he were turning upright what had
been turned upside down, revealing what was hidden, showing
the way to one who was lost, or holding up a lamp in the dark
for those with eyesight to see forms. Master Bharadvaja, T go for
refuge to the Blessed One, and to the Dhamma, and to the
Bhikkhu Sangha. From today let Master Bharadvaja remember
me as a lay follower who has gone for refuge for life.”

128 (5) Sona

On one occasion the Blessed One was dwelling at Rajagaha in the

Bamboo Grove, the Squirrel Sanctuary. Then the householder’s

son Sona approached the Blessed One ... and said to him
(As in §118.)

129 (6) Ghosita

Qn one occasion the Venerable Ananda was dwelling at Kosambi
in Ghosita’g Park. Then the householder Ghosita approached the
anerable Ananda ... and said to him: [114] “Venerable Ananda
1tis said, ‘diversity of elements, diversity of elements.’122 In wha;

Way, venerable sir, has the diversity of elements bee
by the Blessed One?” v n spoken of
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“Householder, there exists the eye element, and forms that are
agreeable, and eye-consciousness: in dependence on a contact to
be experienced as pleasant, a pleasant feeling arises.12 There
exists the eye element, and forms that are disagreeable, and eye-
consciousness: in dependence on a contact to be experienced as
painful, a painful feeling arises. There exists the eye element, and
forms that are a basis for equanimity, and eye-consciousness: in
dependence on a contact to be experienced as neither-painful-
nor-pleasant, a neither-painful-nor-pleasant feeling arises.

“Householder, there exists the ear element ... the nose element
... the tongue element ... the body element ... the mind element,
and mental phenomena that are agreeable, and mind-conscious-
ness: in dependence on a contact to be experienced as pleasant, a
pleasant feeling arises. There exists the mind element, and men-
tal phenomena that are disagreeable, and mind-consciousness: in
dependence on a contact to be experienced as painful, a painful
feeling arises. There exists the mind element, and mental phe-
nomena that are a basis for equanimity, and mind-consciousness:
in dependence on a contact to be experienced as neither-painful-
nor-pleasant, a neither-painful-nor-pleasant feeling arises.

“It is in this way, householder, that the diversity of elements
has been spoken of by the Blessed One.” [115]

130 (7) Haliddakani

Thus have I heard. On one occasion the Venerable Mahakaccana
was dwelling among the people of Avanti on Mount Papata at
Kuraraghara. Then the householder Haliddakani approached the
Venerable Mahakaccana ... and said to him:124

“Venerable sir, it was said by the Blessed One: ‘It is in depend-
ence on the diversity of elements that there arises the diversity
of contacts; in dependence on the diversity of contacts that there
arises the diversity of feelings.”125 How is this so, venerable
sir?”

“Here, householder, having seen a form with the eye, a
bhikkhu understands an agreeable one thus: ‘Such it is!126 There
is eye-consciousness, and in dependence on a contact to be expe-
rienced as pleasant there arises a pleasant feeling.12 Then, hav-
ing seen a form with the eye, a bhikkhu understands a disagree-
able one thus: ‘Such it is!” There is eye-consciousness, and in
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dependence on a contact to be experienced as painful there arises
a painful feeling. Then, having seen a form with the eye, a
bhikkhu understands one that is a basis for equanimity thus:
Such it is!” There is eye-consciousness, and in dependence on a
contact to be experienced as neither-painful-nor-pleasant there
arises a neither-painful-nor-pleasant feeling.

“Further, householder, having heard a sound with the ear ...
having smelt an odour with the nose ... having savoured a taste
with the tongue ... having felt a tactile object with the body ...
having cognized a mental phenomenon with the mind, a
bhikkhu understands an agreeable one thus ... [116] ... a dis-
agreeable one thus ... one that is a basis for equanimity thus:
‘Such it is!” There is mind-consciousness, and in dependence on
a contact to be experienced as neither-painful-nor-pleasant there
arises a neither-painful-nor-pleasant feeling.

“It is in this way, householder, that in dependence on the
diversity of elements there arises the diversity of contacts, and in
dependence on the diversity of contacts there arises the diversity
of feelings.”

131 (8) Nakulapita

On one occasion the Blessed One was dwelling among the
Bhaggas at Sumsumaragira in the Bhesakala Grove, the Deer
Park. Then the householder Nakulapita approached the Blessed
One ... and said to him....128 ’

(Asin §118.)

132 (9) Lohicca

On one occasion the Venerable Mahakaccana was dwelling
among the people of Avanti in a forest hut at Makkarakata. {117]
Then a number of brahmin youths, students of the brahmin
Lohicca, while collecting firewood, approached the Venerable
Mahakaccana’s forest hut. Having approached, they stomped
and trampled all around the hut, and in a boisterous and noisy
manner they played various pranks,!?? saying: “These shaveling
ascetics, menials, swarthy offspring of the Lord’s feet, are hon-
oured, respected, esteemed, worshipped, and venerated by their
servile devotees.”130
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Then the Venerable Mahakaccana came out of his dwelling and
said to those brahmin youths: “Don’t make any noise, boys. I will
speak to you on the Dhamma.” When this was said, those youths
became silent. Then the Venerable Mahakaccana addressed those
youths with verses:

“Those men of old who excelled in virtue,

Those brahmins who recalled the ancient rules,
Their sense doors guarded, well protected,
Dwelt having vanquished wrath within.

They took delight in Dhamma and meditation, 3!
Those brahmins who recalled the ancient rules.

“But these have fallen, claiming ‘We recite.’
Puffed up by clan, faring unrighteously,
Overcome by anger, armed with diverse weapons,
They molest both frail and firm.

“For one with sense doors unguarded

[All the vows he undertakes] are vain

Just like the wealth a man gains in a dream: [118]
Fasting and sleeping on the ground,

Bathing at dawn, [study of] the three Vedas,
Rough hides, matted locks, and dirt;

Hymuns, rules and vows, austerities,

Hypocrisy, bent staffs, ablutions:

These emblems of the brahmins

Are used to increase their worldly gains.132

“A mind that is well concentrated,
Clear and free from blemish,

Tender towards all sentient beings—
That is the path for attaining Brahma.”

Then those brahmin youths, angry and displeased, approached
the brahmin Lohicca and told him: “See now, sir, you should
know that the ascetic Mahakaccana categorically denigrates and
scorns the hymns of the brahmins.”

When this was said, the brahmin Lohicca was angry and dis-
pleased. But then it occurred to him: “It is not proper for me to
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abuse and revile the ascetic Mahakaecana solely on the basis of
what I have heard from these youths. Let me approach him and
inquire.”

Then the brahmin Lohicca, together with those brahmin
youths, approached the Venerable Mahakaccana. [119] He
exchanged greetings with the Venerable Mahakacciana and,
when they had concluded their greetings and cordial talk, he sat
down to one side and said to him: “Master Kaccana, did a num-
ber of brahmin youths, my students, come this way while col-
lecting firewood?”

“They did, brahmin.”

“Did Master Kaccana have any conversation with them?”

“I did have a conversation with them, brahmin.”

“What kind of conversation did you have with them, Master
Kaccana?”

“The conversation I had with those youths was like this:

““Those men of old who excelled in virtue,

Those brahmins who recalled the ancient rules, ...
Tender towards all sentient beings—

That is the path for attaining Brahma.’

Such was the conversation that I had with those youths.”

“Master Kaccana said ‘with sense doors unguarded.” In what
way, Master Kaccana, is one ‘with sense doors unguarded’?”

“Here, brahmin, having seen a form with the eye, someone is
intent upon a pleasing form and repelled by a displeasing
form.133 He dwells without having set up mindfulness of the
body, with a limited mind, [120] and he does not understand as
it really is that liberation of mind, liberation by wisdom, where-
in those evil unwholesome states cease without remainder.
Having heard a sound with the ear ... Having cognized a mental
pPhenomenon with the mind, someone is intent upon a pleasing
mental phenomenon and repelled by a displeasing mental phe-
nomenon. He dwells without having set up mindfulness of the
body ... cease without remainder. It is in such a way, brahmin,
that one is ‘with sense doors unguarded.’”

“It is wonderful, Master Kaccana! It is amazing, Master
Kaccana! How Master Kaccana has declared one whose sense
doors are actually unguarded to be one ‘with sense doors
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unguarded’! But Master Kaccana said ‘with sense doors guarded.’
In what way, Master Kaccana, is one ‘with sense doors guarded'?”

“Here, brahmin, having seen a form with the eye, someone is
not intent upon a pleasing form and not repelled by a displeas-
ing form. He dwells having set up mindfulness of the body, with
a measureless mind, and he understands as it really is that liber-
ation of mind, liberation by wisdom, wherein those evil
unwholesome states cease without remainder. Having heard a
sound with the ear ... Having cognized a mental phenomenon
with the mind, someone is not intent upon a pleasing mental
phenomenon and not repelled by a displeasing mental phenom-
enon. He dwells having set up mindfulness of the body ... cease
without remainder. It is in such a way, brahmin, that one is ‘with
sense doors guarded.”

“I¢t is wonderful, Master Kaccana! It is amazing, Master
Kaccana! [121] How Master Kaccana has declared one whose
sense doors are actually guarded to be one ‘with sense doors
guarded’! Magnificent, Master Kaccana! Magnificent, Master
Kaccana! The Dhamma has been made clear in many ways by
Master Kaccana ... (as in §127) ... From today let Master Kaccana
remember me as a lay follower who has gone for refuge for life.

“Iet Master Kaccana approach the Lohicca family just as he
approaches the families of the lay followers in Makkarakata. The
brahmin youths and maidens there will pay homage to Master
Kaccana, they will stand up for him out of respect, they will offer
him a seat and water, and that will lead to their welfare and hap-
piness for a long time.”

133 (10) Verahaccani

On one occasion the Venerable Udayi was living at Kamanda in
the brahmin Todeyya’s Mango Grove. Then a brahmin youth, a
student of the brahmin lady of the Verahaccani clan, approached
the Venerable Udayi and greeted him. When they had conclud-
ed their greetings and cordial talk, he sat down to one side, and
the Venerable Udayi instructed, exhorted, inspired, and glad-
dened him with a Dhamma talk. Having been instructed, exhort-
ed, inspired, and gladdened by the Dhamma talk, the brahmin
youth rose from his seat, approached the brahmin lady of the
Verahaccani clan, and said to her: “See now, madam, you should
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know that the ascetic Udayi teaches a Dhamma that is good in
the beginning, good in the middle, and good in the end, [122]
with the right meaning and phrasing; he reveals a holy life that
is perfectly complete and pure.”

“In that case, young man, invite the ascetic Udayi in my name
for tomorrow’s meal.”

“Yes, madam,” the youth replied. Then he went to the
Venerable Udayi and said to him: “Let Master Udayi consent to
accept tomorrow’s meal from our revered teacher,134 the brahmin
lady of the Verahaccani clan.”

The Venerable Udayi consented by silence. Then, when the
night had passed, in the morning the Venerable Udayi dressed
took his bowl and outer robe, and went to the residence of the,
brahmin lady of the Verahaccani clan. There he sat down in the
appointed seat. Then, with her own hands, the brahmin lady
served and satisfied the Venerable Udayi with various kinds of
delicious food. When the Venerable Udayi had finished eating
and had put away his bow},135 the brahmin lady put on her san-
dals, sat down on a high seat, covered her head, and told him:
“Preach the Dhamma, ascetic.” Having said; “There will be an
occasion for that, sister,” he rose from his seat and departed.136

A second time that brahmin youth approached the Venerable
Udayi ... (as above down to:) ... “See now, madam, you should
know that the ascetic Udayi teaches a Dhamma that is good in
the beginning, good in the middle, [123] and good in the end,
Yvith the right meaning and phrasing; he reveals a holy life that
is perfectly complete and pure.”

{n such a way, young man, you keep on praising the ascetic
Uc}ayi, but when I told him, ‘Preach the Dhamma, ascetic,” he
said, ‘There will be an occasion for that, sister,” and he rose from
his seat and departed.”

“That, madam, was because you put on your sandals, sat down
on a high seat, covered your head, and told him: ‘Preach the
Dhamma, ascetic.” For these worthies respect and revere the
Dhamma.”

“In that case, young man, invite the ascetic Udayi in my name
for tomorrow’s meal.”
Ud-Ye-S’ madam,” he replied. Then he went to the Venerable
ayi... (all as above) ... When the Venerable Udayi had finished
eating and had put away his bowl, the brahmin lady removed
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her sandals, sat down on a low seat, uncovered her head, and
said to him: “Venerable sir, what do the arahants maintain must
exist for there to be pleasure and pain? And what is it that the
arahants maintain must cease to exist for there to be no pleasure
and pain?”

“Sister, the arahants maintain that when the eye exists there is
pleasure and pain, and when the eye does not exist there is no
pleasure and pain. [124] The arahants maintain that when the ear
exists there is pleasure and pain, and when the ear does not exist
there is no pleasure and pain.... The arahants maintain that when
the mind exists there is pleasure and pain, and when the mind
does not exist there is no pleasure and pain.”

When this was said, the brahmin lady of the Verahaccani clan
said to the Venerable Udayi: “Magnificent, venerable sir!
Magnificent, venerable sir! The Dhamma has been made clear in
many ways by Master Udayi ... (as in §127) ... From today let
Master Udayi remember me as a lay follower who has gone for
refuge for life.”

IV. DEVADAHA

134 (1) At Devadahal3?

On one occasion the Blessed One was dwelling among the
Sakyans where there was a town of the Sakyans named
Devadaha. There the Blessed One addressed the bhikkhus thus:

“Bhikkhus, I do not say of all bhikkhus that they still have
work to do with diligence in regard to the six bases for contact,
{125] nor do I say of all bhikkhus that they do not have work to
do with diligence in regard to the six bases for contact.

“I do not say of those bhikkhus who are arahants, whose taints
are destroyed, who have lived the holy life, done what had to be
done, laid down the burden, reached their own goal, utterly
destroyed the fetters of existence, and are completely liberated
through final knowledge, that they still have work to do with
diligence in regard to the six bases for contact. Why is that? They
have done their work with diligence; they are incapable of being
negligent.

“But I say of those bhikkhus who are trainees, who have not
attained their mind’s ideal, who dwell aspiring for the unsur-
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passed security from bondage, that they .still have work to do
with diligence in regard to the six bases for contact. Why is that?
There are, bhikkhus, forms cognizable by the eye that are agree-
able and those that are disagreeable. [One should train so that]
these do not persist obsessing one’s mind even when they are
repeatedly experienced. When the mind is not obsessed, tireless
energy is aroused, unmuddled mindfulness is set up, the body
becomes tranquil and untroubled, the mind becomes concen-
trated and one-pointed. Seeing this fruit of diligence, bhikkhus, I
say that those bhikkhus still have work to do with diligence in
regard to the six bases for contact.

“There are, bhikkhus, sounds cognizable by the ear ... mental
phenomena cognizable by the mind that are agreeable and those
that are disagreeable. [One should train so that] these do not per-
sist obsessing one’s mind even when they are repeatedly experi-
enced. When the mind is not obsessed, tireless energy is aroused,
unmuddled mindfulness is set up, the body becomes tranquil
and untroubled, the mind becomes concentrated and one-
pointed. Seeing this fruit of diligence, bhikkhus, I say that those
bhikkhus still have work to do with diligence in regard to the six
bases for contact.” [126]

135 (2) The Opportunity

“Bhikkhus, it is a gain for you, it is well gained by you, that you
have obtained the opportunity for living the holy life. I have
seen, bhikkhus, the hell named ‘Contact’s Sixfold Base.’138 There
whatever form one sees with the eye is undesirable, never desir-
able; unlovely, never lovely; disagreeable, never agreeable.
Whatever sound one hears with the ear ... Whatever odour one
smells with the nose ... Whatever taste one savours with the
tongue ... Whatever tactile object one feels with the body ...
Whatever mental phenomenon one cognizes with the mind is
undesirable, never desirable; unlovely, never lovely; disagree-
able, never agreeable.

“Itis a gain for you, bhikkhus, it is well gained, by you, that you
have obtained the opportunity for living the holy life. I have
Seen, bhikkhus, the heaven named ‘Contact’s Sixfold Base.’139
There whatever form one sees with the eye is desirable, never
undesirable; lovely, never unlovely; agreeable, never disagreeable.
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Whatever sound one hears with the ear ... Whatever odour one
smells with the nose ... Whatever taste one savours with the
tongue ... Whatever tactile object one feels with the body ...
Whatever mental phenomenon one cognizes with the mind is
desirable, never undesirable; lovely, never unlovely; agreeable,
never disagreeable.

“It is a gain for you, bhikkhus, it is well gained by you, that you
have obtained the opportunity for living the holy life.”

136 (3) Delight in Forms (1)140

“Bhikkhus, devas and humans delight in forms, take delight in
forms, rejoice in forms. With the change, fading away, and ces-
sation of forms, devas and humans dwell in suffering. Devas and
humans delight in sounds ... delight in odours ... delight in
tastes ... delight in tactile objects ... delight in mental phenomena,
[127] take delight in mental phenomena, rejoice in mental phe-
nomena. With the change, fading away, and cessation of mental
phenomena, devas and humans dwell in suffering.

“But, bhikkhus, the Tathagata, the Arahant, the Fully
Enlightened One, has understood as they really are the origin
and the passing away, the gratification, the danger, and the
escape in the case of forms. He does not delight in forms, does
not take delight in forms, does not rejoice in forms. With the
change, fading away, and cessation of forms, the Tathagata
dwells happily.

“He has understood as they really are the origin and the pass-
ing away, the gratification, the danger, and the escape in the case
of sounds ... odours ... tastes ... tactile objects ... mental phe-
nomena. He does not delight in mental phenomena, does not
take delight in mental phenomena, does not rejoice in mental
phenomena. With the change, fading away, and cessation of
mental phenomena, the Tathagata dwells happily.”

This is what the Blessed One said. Having said this, the
Fortunate One, the Teacher, further said this:141

“Forms, sounds, odours, tastes,
Tactiles and all objects of mind—
Desirable, lovely, agreeable,

So long as it’s said: ‘They are.”
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“These are considered happiness
By the world with its devas;

But where these cease,

That they consider suffering.

“The noble ones have seen as happiness
The ceasing of identity.

This [view] of those who clearly see
Runs counter to the entire world.142

“What others speak of as happiness,
That the noble ones say is suffering;
What others speak of as suffering,
That the noble ones know as bliss.

“Behold this Dhamma hard to comprehend:
Here the foolish are bewildered.

For those with blocked minds it is obscure,
Sheer darkness for those who do not see. [128]

“But for the good it is disclosed,

It is light here for those who see.

The dullards unskilled in the Dhamma
Don'’t understand it in its presence.

“This Dhamma isn't easily understood

By those afflicted with lust for existence,
Who flow along in the stream of existence,
Deeply mired in Mara’s realm.

“Who else apart from the noble ones

Are able to understand this state?

When they have rightly known that state,
The taintless ones are fully quenched.”143

137 (4) Delight in Forms (2)

(Identical with the preceding sutta, but without the verses.)
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138 (5) Not Yours (1)144

“Bhikkhus, whatever is not yours, abandon it. When you have
abandoned it, that will lead to your welfare and happiness. And
what is it, bhikkhus, that is not yours? The eye is not yours: aban-
don it. When you have abandoned it, that will lead to your wel-
fare and happiness. The ear is not yours ... [129] ... The mind is
not yours: abandon it. When you have abandoned it, that will
lead to your welfare and happiness.

“Suppose, bhikkhus, people were to carry off the grass, sticks,
branches, and foliage in this Jeta’s Grove, or to burn them, or to
do with them as they wish. Would you think: ‘People are carry-
ing us off, or burning us, or doing with us as they wish’?”

“No, venerable sir. For what reason? Because, venerable sir,
that is neither our self nor what belongs to our self.”

“So too, bhikkhus, the eye is not yours ... The ear ... The mind
is not yours ... When you have abandoned it, that will lead to
your welfare and happiness.”

139 (6) Not Yours (2)

(Identical with the preceding sutta, but stated by way of the six exter-
nal bases.) R

140 (7) Impermanent with Cause (Internal)

“Bhikkhus, the eye is impermanent.145 The cause and condition for
the arising of the eye is also impermanent. As the eye has originat-
ed from what is impermanent, how could it be permanent? [130]

“The ear is impermanent.... The mind is impermanent. The
cause and condition for the arising of the mind is also imperma-
nent. As the mind has originated from what is impermanent,
how could it be permanent?

“Seeing thus, bhikkhus, the instructed noble disciple experiences
revulsion towards the eye ... towards the mind. Experiencing
revulsion, he becomes dispassionate. Through dispassion [his
mind] is liberated. When it is liberated there comes the knowl-
edge: ‘It's liberated.” He understands: ‘Destroyed is birth, the
holy life has been lived, what had to be done has been done, there
is no more for this state of being.””
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141 (8) Suffering with Cause (Internal)

“Bhikkhus, the eye is suffering. The cause and condition for the
arising of the eye is also suffering. As the eye has originated from
what is suffering, how could it be happiness?

“The ear is suffering.... The mind is suffering. The cause and
condition for the arising of the mind is also suffering. As the mind
has originated from what is suffering, how could it be happiness?

“Seeing thus ... He understands: ’... there is no more for this
state of being.””

142 (9) Nonself with Cause (Internal)

“Bhikkhus, the eye is nonself. The cause and condition for the
arising of the eye is also nonself. As the eye has originated from
what is nonself, how could it be self?

“The ear is nonself.... The mind is nonself. The cause and con-
dition for the arising of the mind [131] is also nonself. As the
mind has originated from what is nonself, how could it be self?

“Seeing thus ... He understands: ‘... there is no more for this
state of being.””

143 (10)-145 (12) Impermanent with Cause, Etc. (External)

(These three suttas are identical with §§140—42, but are stated by way
of the six external sense bases.)

[132] V. NEw anDp OLD

146 (1) Kamma

“Bhikkhus, I will teach you new and old kamma, the cessation of
kamma, and the way leading to the cessation of kamma. Listen to
that and attend closely, I will speak....

“And what, bhikkhus, is old kamma? The eye is old kamma, to
be seen as generated and fashioned by volition, as something to
be felt.146 The ear is old kamma ... The mind is old kamma, to be
seen as generated and fashioned by volition, as something to be
felt. This is called old kamma.

“And what, bhikkhus is new kamma? Whatever action one
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does now by body, speech, or mind. This is called new kamma.

“And what, bhikkhus, is the cessation of kamma? When one
reaches liberation through the cessation of bodily action, verbal
action, and mental action, [133] this is called the cessation of
kamma.

“And what, bhikkhus, is the way leading to the cessation of
kamma? It is this Noble Eightfold Path; that is, right view, right
intention, right speech, right action, right livelihood, right effort,
right mindfulness, right concentration.

“Thus, bhikkhus, I have taught old kamma, I have taught new
kamma, [ have taught the cessation of kamma, I have taught the
way leading to the cessation of kamma. Whatever should be
done, bhikkhus, by a compassionate teacher out of compassion
for his disciples, desiring their welfare, that I have done for you.
These are the feet of trees, bhikkhus, these are empty huts.
Meditate, bhikkhus, do not be negligent, lest you regret it later.
This is our instruction to you.”

147 (2) Suitable for Attaining Nibbana (1)

“Bhikkhus, I will teach you the way that is suitable for attaining
Nibbana.l47 Listen to that....

“And what, bhikkhus, is the way that is suitable for attaining
Nibbana? Here, a bhikkhu sees the eye as impermanent, he sees
forms as impermanent, he sees eye-consciousness as imperma-
nent, he sees eye-contact as impermanent, he sees as imperma-
nent whatever feeling arises with eye-contact as condition,
whether pleasant or painful or neither-painful-nor-pleasant.

“He sees the ear as impermanent ... [134] ... He sees the mind
as impermanent, he sees mental phenomena as impermanent, he
sees mind-consciousness as impermanent, he sees mind-contact
as impermanent, he sees as impermanent whatever feeling arises
with mind-contact as condition, whether pleasant or painful or
neither-painful-nor-pleasant.

“This, bhikkhus, is the way that is suitable for attaining Nibbana.”

148 (3)-149 (4) Suitable for Attaining Nibbana (2-3)

(Same as preceding sutta, with “suffering” and “nonself” substituted
for “impermanent.”) [135]

o TS
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150 (5) Suitable for Attaining Nibbana (4)

“Bhikkhus, I will teach the way that is sui
tabl in

Nibbana. Listen to that.... Y uttable for attaining

“What do you think, bhikkhus, is the eye :
manent?”... (all as in §32) ... Ye permanent or imper-

“Seeing thus ... [136] He understands: * .

... th

this state of being.’ €re 15 no more for

“This, bhikkh i . . .
Nibba” us, is the way that is suitable for attaining

151 (6) A Student

“Bhikkhus, this holy life is lived without students and without a
teache.r.l‘18 A k?hlkkhu who has students and a teacher dwells in
suffering, not in comfort. A bhikkhu who has no students and no
teacher dwells happily, in comfort.

And how, !J}ﬁkkhus, does a bhikkhu who has students and a
teac}.ler dwell in suffering, not in comfort? Here, bhikkhus, when
a bhikkhu has seen a form with the eye, there arise in him evil
unwholesome states, memories and intentions connected with
the fetters.149 They dwell within him. Since those evil unwholesome
statgls ];:lwell within him, he is called ‘one who has students.’ They
assail him. Since evil unwholesome states assail hi s
‘one who has a teacher.’ £ e s called

Ft'lrther, when a bhikkhu has heard a sound with the ear ...
cogmzled a mental phenomenon with the mind ... [137] he is
called ‘one who has a teacher.’

“Itis in this way that a bhikkhu
i who has student
dwells in suffering, not in comfort. nisandaeacher
. fmd how, bhikkhus, does a bhikkhu who has no students and
bﬁ.keacher dwell happily, in comfort? Here, bhikkhus, when a
o ll khu has seen a form with the eye, there do not arise in him
w'lth unwholesome states, memories and intentions connected
" I hthe fetters. They do not dwell within him. Since those evil
WILW olesome states do not dwell within him, he is called ‘one
v II<1:oehats ?o sctiudents.’ They do not assail him. Since evil unwhole-
state A . ,
o S do not assail him, he is called one who has no

“Further, when a bhikkhu has heard a sound with the ear ...
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cognized a mental phenomenon with the mind ... he is called
‘one who has no teacher.”

“It is in this way, bhikkhus, that a bhikkhu who has no stu-
dents and no teacher dwells happily, in comfort.

“Bhikkhus, this holy life is lived without students and without
a teacher. [138] A bhikkhu who has students and a teacher dwells
in suffering, not in comfort. A bhikkhu who has no students and
no teacher dwells happily, in comfort.”

152 (7) For What Purpose the Holy Life?

“Bhikkhus, if wanderers of other sects ask you: ‘For what pur-
pose, friends, is the holy life lived under the ascetic Gotama?'—
being asked thus, you should answer those wanderers thus: ‘It is,
friends, for the full understanding of suffering that the holy life
is lived under the Blessed One.’ Then, bhikkhus, if those wanderers
ask you: ‘What, friends, is that suffering for the full understand-
ing of which the holy life is lived under the ascetic Gotama?'—
being asked thus, you should answer those wanderers thus:

“The eye, friends, is suffering: it is for the full understanding
of this that the holy life is lived under the Blessed One. Forms are
suffering: it is for the full understanding of them that the holy life
is lived under the Blessed One. Eye-consciousness is suffering ...
Eye-contact is suffering ... Whatever feeling arises with eye-
contact as condition—whether pleasant or painful or neither-
painful-nor-pleasant—that too is suffering: it is for the full under-
standing of this that the holy life is lived under the Blessed One.
The ear is suffering ... The mind is suffering ... Whatever feeling
arises with mind-contact as condition ... that too is suffering: it is
for the full understanding of this that the holy life is lived under
the Blessed One. This, friends, is the suffering for the full under-
standing of which the holy life is lived under the Blessed One.’

“Being asked thus, bhikkhus, you should answer those wan-
derers of other sects in such a way.”

153 (8) Is There a Method?

“Is there a method of exposition, bhikkhus, by means of which a
bhikkhu—apart from faith, apart from personal preference, apart
from oral tradition, apart from reasoned reflection, apart from
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acceptance of a view after pondering it15—[139] can declare final
knowledge thus: ‘Destroyed is birth, the holy life has been lived,
what had to be done has been done, there is no more for this state
of being’?”

“Venerable sir, our teachings are rooted in the Blessed One,
guided by the Blessed One, take recourse in the Blessed One. It
would be good if the Blessed One would clear up the meaning of
this statement. Having heard it from him, the bhikkhus will
remember it.”

“Then listen and attend closely, bhikkhus, I will speak.”

“Yes, venerable sir,” the bhikkhus replied. The Blessed One
said this:

“There is a method of exposition by means of which a
bhikkhu—apart from faith ... apart from acceptance of a view
after pondering it—can declare final knowledge thus: ‘Destroyed
is birth ... there is no more for this state of being.” And what is
that method of exposition? Here, bhikkhus, having seen a form
with the eye, if there is lust, hatred, or delusion internally, a
bhikkhu understands: ‘There is lust, hatred, or delusion inter-
nally’; or, if there is no lust, hatred, or delusion internally, he
understands: ‘There is no lust, hatred, or delusion internally."151
Since this is so, are these things to be understood by faith, or by
personal preference, or by oral tradition, or by reasoned reflec-
tion, or by acceptance of a view after pondering it?”

“No, venerable sir.”

“Aren’t these things to be understood by seeing them with
wisdom?”

“Yes, venerable sir.”

“This, bhikkhus, is the method of exposition by means of
which a bhikkhu can declare final knowledge thus: ‘Destroyed is
birth ... there is no more for this state of being.’

“Further, bhikkhus, having heard a sound with the ear ... [140]
--» Having cognized a mental phenomenon with the mind, if
there is lust, hatred, or delusion internally, a bhikkhu under-
stands: ‘There is lust, hatred, or delusion internally’; or, if there is
no lust, hatred, or delusion internally, he understands: ‘“There is
no lust, hatred, or delusion internally.’ Since this is so, are these
things to be understood by faith, or by personal preference, or by
oral tradition, or by reasoned reflection, or by acceptance of a
view after pondering it?”
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“No, venerable sir.”

“Aren’t these things to be understood by seeing them with
wisdom?”

“Yes, venerable sir.”

“This, bhikkhus, is the method of exposition by means of
which a bhikkhu—apart from faith, apart from personal prefer-
ence, apart from oral tradition, apart from reasoned reflection,
apart from acceptance of a view after pondering it—can declare
final knowledge thus: ‘Destroyed is birth, the holy life has been
lived, what had to be done has been done, there is no more for
this state of being.””

154 (9) Equipped with Faculties

Then a certain bhikkhu approached the Blessed One ... and said
to him: “Venerable sir, it is said, ‘equipped with faculties,
equipped with faculties.”152 In what way, venerable sir, is one
equipped with faculties?”

“If, bhikkhu, while one dwells contemplating rise and fall in
the eye faculty, one experiences revulsion towards the eye facul-
ty; if, while one dwells contemplating rise and fall in the ear fac-
ulty, one experiences revulsion towards the ear faculty; ... if,
while one dwells contemplating rise and fall in the mind faculty,
one experiences revulsion towards the mind faculty, then, expe-
riencing revulsion, one becomes dispassionate.... When [the
mind] is liberated, there comes the knowledge: ‘It’s liberated.’
One understands: ‘Destroyed is birth, the holy life has been lived,
what had to be done has been done, there is no more for this state
of being.” It is in this way, bhikkhu, that one is equipped with fac-
ulties.” [141]

155 (10) A Speaker on the Dhamma

Then a certain bhikkhu approached the Blessed One ... and said
to him: “Venerable sir, it is said, ‘a speaker on the Dhamma, a
speaker on the Dhamma.” In what way, venerable sir, is one a
speaker on the Dhamma?”153

“Bhikkhu, if one teaches the Dhamma for the purpose of revul-
sion towards the eye, for its fading away and cessation, one can
be called a bhikkhu who is a speaker on the Dhamma. If one is
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vractising for the purpose of revulsion towards the eye, for its
R ~ "way and cessation, one can be called a bhikkhu who is
nractisu., " ~ce with the Dhamma. If, through revulsion

‘tough its fading away and cessation, one is
liberated by noncunging, one can be called a bhikkhu who has
attained Nibbana in this very life.

“Bhikkhu, if one teaches the Dhamma for the purpose of revul-
sion towards the ear ... for the purpose of revulsion towards the
mind, for its fading away and cessation, one can be called a
bhikkhu who is a speaker on the Dhamma. If one is practising for
the purpose of revulsion towards the mind, for its fading away
and cessation, one can be called a bhikkhu who is practising in
accordance with the Dhamma. If, through revulsion towards the
mind, through its fading away and cessation, one is liberated by
nonclinging, one can be called a bhikkhu who has attained
Nibbana in this very life.”

[142] Division IV
THE FourTtH FIFTY

1. THE DESTRUCTION OF DELIGHT

156 (1) The Destruction of Delight (1)

“Bhikkhus, a bhikkhu sees as impermanent the eye which is actu-
ally impermanent: that is his right view.154 Seeing rightly, he
experiences revulsion. With the destruction of delight comes
destruction of lust; with the destruction of lust comes destruction
of delight. With the destruction of delight and lust the mind is
said to be well liberated.

“Bhikkhus, a bhikkhu sees as impermanent the ear which is
actually impermanent... the mind which is actually imperma-
nent: that is his right view.... With the destruction of delight and
lust the mind is said to be well liberated.”

157 (2) The Destruction of Delight (2)

(The same for the external sense bases.)
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158 (3) The Destruction of Delight (3)

“Bhikkhus, attend carefully to the eye.155 Recognize the imper-
manence of the eye as it really is. When a bhikkhu, attending
carefully to the eye, recognizes the impermanence of the eye as it
really is, he feels revulsion towards the eye. With the destruction
of delight comes destruction of lust; with the destruction of lust
comes destruction of delight. With the destruction of delight and
lust the mind is said to be well liberated. {143]

“Bhikkhus, attend carefully to the ear ... to the mind.
Recognize the impermanence of the mind as it really is.... With
the destruction of delight and lust the mind is said to be well lib-
erated.”

159 (4) The Destruction of Delight (4)

(The same for the external sense bases.)

160 (5) Jivaka’s Mango Grove (1)

On one occasion the Blessed One was dwelling at Rajagaha in
Jivaka’s Mango Grove. There he addressed the bhikkhus thus:156

“Bhikkhus, develop concentration. [144] When-a bhikkhu is
concentrated, things become manifest!%” to him as they really are.
And what becomes manifest to him as it really is? The eye
becomes manifest to him as it really is—as impermanent. Forms
become manifest to him as they really are—as impermanent.
Eye-consciousness ... Eye-contact ... Whatever feeling arises
with eye-contact as condition—whether pleasant or painful or
neither-painful-nor-pleasant—becomes manifest to him as it
really is—as impermanent.

“The ear becomes manifest to him as it really is ... The mind
becomes manifest to him as it really is ... Whatever feeling aris-
es with mind-contact as condition ... becomes manifest to him as
it really is—as impermanent.

“Develop concentration, bhikkhus. When a bhikkhu is concen-
trated, things become manifest to him as they really are.”
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161 (6) Jivaka's Mango Grove (2)

On one occasion the Blessed One was dwelling at Rajagaha in
Jivaka’'s Mango Grove. There he addressed the bhikkhus thus:
“Bhikkhus, make an exertion in seclusion. When a bhikkhu is
secluded, things become manifest to him as they really are. And
what becomes manifest to him as it really is?”
(All as in preceding sutta.) [145]

162 (7) Kotthita (1)

Then the Venerable Mahakotthita approached the Blessed One

.. and said to him:1% “Venerable sir, it would be good if the
Blessed One would teach me the Dhamma in brief, so that, hav-
ing heard the Dhamma from the Blessed One, I might dwell
alone, withdrawn, diligent, ardent, and resolute.”

“Kotthita, you should abandon desire for whatever is imper-
manent. And what is impermanent? The eye is impermanent;
you should abandon desire for it. Forms are impermanent ...
Eye-consciousness is impermanent ... Eye-contact is imperma-
nent ... Whatever feeling arises with eye-contact as condition ...
that too is impermanent; you should abandon desire for it.

“The -ear is impermanent ... The mind is impermanent ...
Whatever feeling arises with mind-contact as condition ... that
too is impermanent; you should abandon desire for it.

“Kotthita, you should abandon desire for whatever is imper-
manent.” [146] :

163 (8) Kotthita (2)

... “Kotthita, you should abandon desire for whatever is suffer-
ing.”... (Complete as in preceding sutta.)

164 (9) Kotthita (3)

.-« “Kotthita, you should abandon desire for whatever is non-
self.”... [147]
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165 (10) Abandoning Wrong View

Then a certain bhikkhu approached the Blessed One ... and said
to him: “Venerable sir, how should one know, how should one
see, for wrong view to be abandoned?”159

“Bhikkhu, when one knows and sees the eye as impermanent,
wrong view is abandoned. When one knows and sees forms as
impermanent ... eye-consciousness as impermanent ... eye-con-
tact as impermanent ... whatever feeling arises with mind-con-
tact as condition ... as impermanent, wrong view is abandoned.
It is when one knows and sees thus that wrong view is abandoned.”

166 (11) Abandoning Identity View

... "Venerable sir, how should one know, how should one see, for
identity view to be abandoned?”

“Bhikkhu, when one knows and sees the eye as impermanent,
identity view is abandoned.”... (Complete as above.) [148]

167 (12) Abandoning the View of Self

... “Venerable sir, how should one know, how should one see, for
the view of self to be abandoned?”

“Bhikkhu, when one knows and sees the eye as impermanent,
the view of self is abandoned.”... (Complete as above.)

II. THE SIXTYFOLD REPETITION SERIES160

168 (1) Desire for the Impermanent (Internal)

“Bhikkhus, you should abandon desire for whatever is imper-
manent. And what is impermanent? [149] The eye is imperma-
nent ... The mind is impermanent; you should abandon desire
for it. Bhikkhus, you should abandon desire for whatever is
impermanent.”

169 (2) Lust for the Impermanent (Internal)

“Bhikkhus, you should abandon lust for whatever is imperma-
nent. And what is impermanent? The eye is impermanent ... The
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mind is impermanent; you should abandon lust for it. Bhikkhus,
you should abandon lust for whatever is impermanent.”

170 (3) Desire and Lust for the Impermanent (Internal)

“Bhikkhus, you should abandon desire and lust for whatever is
impermanent. And what is impermanent? The eye is imperma-
nent ... The mind is impermanent; you should abandon desire
and lust for it. Bhikkhus, you should abandon desire and lust for
whatever is impermanent.”

171 (4)-173 (6) Desire for Suffering (Internal), Etc.

“Bhikkhus, you should abandon desire for whatever is suffer-
ing.... You should abandon lust for whatever is suffering.... You
should abandon desire and lust for whatever is suffering. And
what is suffering? The eye is suffering ... The mind is suffering;
you should abandon desire and lust for it. [150] Bhikkhus, you
should abandon desire and lust for whatever is suffering.”

174 (7)-176 (9) Desire for Nonself (Internal), Etc.

“Bhikkhus, you should abandon desire for whatever is nonself....
You should abandon lust for whatever is nonself.... You should
abandon desire and lust for whatever is nonself. And what is
nonself? The eye is nonself ... The mind is nonself; you should
abandon desire for it. Bhikkhus, you should abandon desire and
lust for whatever is nonself.”

177 (10)-179 (12) Desire for the Impermanent (External), Etc.

“Bhikkhus, you should abandon desire for whatever is imper-
manent.... You should abandon lust for whatever is imperma-
nent.... You should abandon desire and lust for whatever is
impermanent. And what is impermanent? Forms are imperma-
nent ... Mental phenomena are impermanent; you should abandon
desire and lust for them. Bhikkhus, you should abandon desire
and lust for whatever is impermanent.”
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180 (13)-182 (15) Desire for Suffering (External), Etc.

“Bhikkhus, you should abandon desire for whatever is suffer-
ing.... You should abandon lust for whatever is suffering.... You
should abandon desire and lust for whatever is suffering. And
what is suffering? Forms are suffering... Mental phenomena are
suffering; you should abandon desire and lust for them.
Bhikkhus, you should abandon desire and lust for whatever is
suffering.” [151]

183 (16)-185 (18) Desire for Nonself (External), Etc.

“Bhikkhus, you should abandon desire for whatever is nonself....
You should abandon lust for whatever is nonself.... You should
abandon desire and lust for whatever is nonself. And what is
nonself? Forms are nonself ... Mental phenomena are nonself;
you should abandon desire and lust for them. Bhikkhus, you
should abandon desire and lust for whatever is nonself.”

186 (19) The Past as Impermanent (Internal)

“Bhikkhus, the eye ... the mind of the past was impermanent.
Seeing thus, the instructed noble disciple experiences revulsion
towards the eye ... towards the mind. Experiencing revulsion, he
becomes dispassionate. Through dispassion [his mind] is liberated.
When it is liberated there comes the knowledge: ‘It’s liberated.”
He understands: ‘Destroyed is birth, the holy life has been lived,
what had to be done has been done, there is no more for this state
of being.””

187 (20) The Future as Impermanent (Internal)

“Bhikkhus, the eye ... the mind of the future will be imperma-
nent. Seeing thus, the instructed noble disciple experiences revul-
sion towards the eye ... towards the mind. He understands: *...
there is no more for this state of being.””

188 (21) The Present as Impermanent (Internal)

“Bhikkhus, the eye ... the mind of the present is impermanent.

v————————
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Seeing thus, the instructed noble disciple experiences revulsion
towards the eye ... towards the mind. He understands: *... there
is no more for this state of being.”” [152]

189 (22)-191 (24) The Past, Etc., as Suffering (Internal)

“Bhikkhus, the eye ... the mind of the past ... of the future ... of
the present is suffering. Seeing thus ... He understands: *... there
is no more for this state of being.””

192 (25)-194 (27) The Past, Etc., as Nonself (Internal)

“Bhikkhus, the eye ... the mind of the past ... of the future ... of
the present is nonself. Seeing thus ... He understands: ‘... there is
no more for this state of being.””

195 (28)~197 (30) The Past, Etc., as Impermanent (External)

“Bhikkhus, forms ... mental phenomena of the past ... of the
future ... of the present are impermanent. Seeing thus ... He
understands: *... there is no more for this state of being.””

198 (31)-200 (33) The Past, Etc., as Suffering (External)

“Bhikkhus, forms ... mental phenomena of the past ... of the
future ... of the present are suffering. Seeing thus ... He under-
stands: *... there is no more for this state of being.””

201 (34)-203 (36) The Past, Etc., as Nonself (External)

“Bhikkhus, forms ... mental phenomena of the past ... of the
future ... of the present are nonself. Seeing thus ... He under-
stands: “... there is no more for this state of being.””

204 (37) What Is Impermanent of the Past (Internal)

“Bhikkhus, the eye ... [153] ... the mind of the past was imper-
manent. What is impermanent is suffering. What is suffering is
n(?nself. What is nonself should be seen as it really is with correct
wisdom thus: ‘This is not mine, this I am not, this is not my self.’
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Seeing thus ... He understands: ‘... there is no more for this state
of being.””

205 (38) What Is Impermanent of the Future (Internal)

“Bhikkhus, the eye ... the mind of the future will be imperma-
nent. What is impermanent is suffering. What is suffering is non-
self. What is nonself should be seen as it really is with correct
wisdom thus: ‘This is not mine, this I am not, this is not my self.’
Seeing thus ... He understands: ’... there is no more for this state
of being.””

206 (39) What Is Impermanent of the Present (Internal)

“Bhikkhus, the eye ... the mind of the present is impermanent.
What is impermanent is suffering. What is suffering is nonself.
What is nonself should be seen as it really is with correct wisdom
thus: “This is not mine, this I am not, this is not my self.’ Seeing

thus ... He understands: ‘... there is no more for this state of
being.”” [154]

207 (40)-209 (42) What Is Suffering of the Past, Etc. (Internal)

“Bhikkhus, the eye ... the mind of the past ... of the future ... of
the present is suffering. What is suffering is nonself. What is non-
self should be seen as it really is with correct wisdom thus: “This
is not mine, this I am not, this is not my self.” Seeing thus ... He
understands: ‘... there is no more for this state of being.””

210 (43)-212 (45) What Is Nonself of the Past, Etc. (Internal)

“Bhikkhus, the eye ... the mind of the past ... of the future ... of
the present is nonself. What is nonself should be seen as it really
is with correct wisdom thus: ‘This is not mine, this I am not, this
is not my self.” Seeing thus ... He understands: ‘... there is no
more for this state of being.””

213 (46)-215 (48) What Is Impermanent of the Past, Etc. (External)

“Bhikkhus, forms ... mental phenomena of the past ... of the
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future ... of the present are impermanent, What is impermanent
is suffering. What is suffering is nonself. What is nonself should
be seen as it really is with correct wisdom thus: ‘This is not mine,
this I am not, this is not my self.” Seeing thus ... He understands:
/. there is no more for this state of being.”” [155]

216 (49)-218 (51) What Is Suffering of the Past, Etc. (External)

“Bhikkhus, forms ... mental phenomena of the past ... of the
future ... of the present are suffering. What is suffering is nonself.
What is nonself should be seen as it really is with correct wisdom
thus: “This is not mine, this I am not, this is not my self.” Seeing
thus ... He understands: ‘... there is no more for this state of
being.””

219 (52)-221 (54) What Is Nonself of the Past, Etc. (External)

“Bhikkhus, forms ... mental phenomena of the past ... of the
future ... of the present are nonself. What is nonself should be
seen as it really is with correct wisdom thus: “This is not mine,
this I am not, this is not my self.” Seeing thus ... He understands:
‘... there is no more for this state of being.””

222 (55) The Bases as Impermanent (Internal)

“Bhikkhus, the eye is impermanent ... the mind is impermanent.
Seeing thus ... He understands: ’... there is no more for this state
of being.””

223 (56) The Bases as Suffering (Internal)

“Bhikkhus, the eye is suffering ... the mind is suffering. Seeing
thus ... He understands: ‘... there is no more for this state of
being.” [156)

224 (57) The Bases as Nonself (Internal)

“Bhikkhus, the eye is nonself ... the mind is nonself. Seeing thus
.-« He understands: ‘... there is no more for this state of being.””
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225 (58) The Bases as Impermanent (External)

“Bhikkhus, forms are impermanent... mental phenomena are
impermanent. Seeing thus ... He understands: ‘... there is no
more for this state of being.””

226 (59) The Bases as Suffering (External)

“Bhikkhus, forms are suffering ... mental phenomena are suffer-
ing. Seeing thus ... He understands: ‘... there is no more for this
state of being.”” '

227 (60) The Bases as Nonself (External)

“Bhikkhus, forms are nonself ... mental phenomena are nonself.

Seeing thus ... He understands: ‘... there is no more for this state
of being.””
[157] II1. THE OCEAN

228 (1) The Ocean (1)

“Bhikkhus, the uninstructed worldling speaks of ‘the ocean, the
ocean.” But that is not the ocean in the Noble One’s Discipline;
that is only a great mass of water, a great expanse of water.

“The eye, bhikkhus, is the ocean for a person; its current con-
sists of forms.11 One who withstands that current consisting of
forms is said to have crossed the ocean of the eye with its waves,
whirlpools, sharks, and demons.162 Crossed over, gone beyond,
the brahmin stands on high ground.

“The ear, bhikkhus, is the ocean for a person.... The mind is the
ocean for a person; its current consists of mental phenomena.
One who withstands that current consisting of mental phenome-
na is said to have crossed the ocean of the mind with its waves,
whirlpools, sharks, and demons. Crossed over, gone beyond, the
brahmin stands on high ground.”

This is what the Blessed One said. Having said this, the
Fortunate One, the Teacher, further said this:
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“One who has crossed this ocean so hard to cross,
With its dangers of sharks, demons, waves,

The knowledge-master who has lived the holy life,
Reached the world’s end, is called one gone beyond.”

229 (2) The Ocean (2)

“Bhikkhus, the uninstructed worldling speaks of ‘the ocean, the
ocean.” [158] But that is not the ocean in the Noble One’s
Discipline; that is only a great mass of water, a great body of
water.

“There are, bhikkhus, forms cognizable by the eye that are
desirable, lovely, agreeable, pleasing, sensually enticing, tanta-
lizing. This is called the ocean in thé Noble One’s Discipline.
Here this world with its devas, Mara, and Brahma, this genera-
tion with its ascetics and brahmins, its devas and humans, for the
most part is submerged,163 become like a tangled skein, like a
knotted ball of thread, like matted reeds and rushes, and cannot
pass beyond the plane of misery, the bad destinations, the nether
world, samsara.

“There are sounds cognizable by the ear ... mental phenomena
cognizable by the mind that are desirable, lovely, agreeable,
pleasing, sensually enticing, tantalizing. Here this world with its
devas, Mara, and Brahma, this generation with its ascetics and
brahmins, its devas and humans, for the most part is submerged,
become like a tangled skein, like a knotted ball of thread, like
matted reeds and rushes, and cannot pass beyond the plane of
misery, the bad destinations, the nether world, samsara.164

“One who has expunged lust and hate
Along with [the taint of] ignorance,

Has crossed this ocean so hard to cross
With its dangers of sharks, demons, waves.

“The tie-surmounter, death-forsaker, without acquisitions,
Has abandoned suffering1és for no renewed existence.
Passed away, he cannot be measured, I say:

He has bewildered the King of Death.”
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230 (3) The Fisherman Simile

“Bhikkhus, suppose a fisherman would cast a baited hook into a
deep lake, [159] and a fish on the lookout for food would swal-
low it. That fish who has thus swallowed the fisherman’s hook
would meet with calamity and disaster, and the fisherman could
do with it as he wishes. So too, bhikkhus, there are these six
hooks in the world for the calamity of beings, for the slaughter166
of living beings.

“There are, bhikkhus, forms cognizable by the eye that are
desirable, lovely, agreeable, pleasing, sensually enticing, tanta-
lizing. If a bhikkhu seeks delight in them, welcomes them, and
remains holding to them, he is called a bhikkhu who has swal-
lowed Mara’s hook. He has met with calamity and disaster, and
the Evil One can do with him as he wishes.

“There are, bhikkhus, sounds cognizable by the ear ... mental
phenomena cognizable by the mind that are desirable ... tanta-
lizing. If a bhikkhu seeks delight in them ... the Evil One can do
with him as he wishes.

“There are, bhikkhus, forms cognizable by the eye that are
desirable, lovely, agreeable, pleasing, sensually enticing, tanta-
lizing. If a bhikkhu does not seek delight in them, does not wel-
come them, and does not remain holding to them, he is called a
bhikkhu who has not swallowed Mara’s hook, who has broken
the hook, demolished the hook. He has not met with calamity
and disaster, and the Evil One cannot do with him as he wishes.

“There are, bhikkhus, sounds cognizable by the ear ... mental
phenomena cognizable by the mind that are desirable ... tanta-
lizing. If a bhikkhu does not seek delight in them ... the Evil One
cannot do with him as he wishes.”

231 (4) The Milk-Sap Tree

“Bhikkhus, in regard to forms cognizable by the eye, if in any
bhikkhu or bhikkhuni [160] lust still exists and has not been
abandoned, if hatred still exists and has not been abandoned, if
delusion still exists and has not been abandoned, then even tri-
fling forms that enter into range of the eye obsess the mind, not
to speak of those that are prominent. For what reason? Because
lust still exists and has not been abandoned, hatred still exists
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and has not been abandoned, delusion still exists and has not
been abandoned. The same in regard to sounds cognizable by the
ear ... mental phenomena cognizable by the mind.

“Suppose, bhikkhus, there was a milk-sap treel6’—an assattha
or a banyan or a pilakkha or an udumbara—{resh, young, tender. If
a man breaks it here and there with a sharp axe, would sap come
out?”

“Yes, venerable sir. For what reason? Because there is sap.”

“So too, bhikkhus, in regard to forms cognizable by the eye ...
even trifling forms that enter into range of the eye obsess the
mind, not to speak of those that are prominent. For what reason?
Because lust still exists and has not been abandoned, hatred still
[161] exists and has not been abandoned, delusion still exists and
has not been abandoned. The same in regard to sounds cogniz-
able by the ear ... mental phenomena cognizable by the mind.

“Bhikkhus, in regard to forms cognizable by the eye, if in any
bhikkhu or bhikkhuni lust does not exist and has been aban-
doned, if hatred does not exist and has been abandoned, if delu-
sion does not exist and has been abandoned, then even promi-
nent forms that enter into range of the eye do not obsess the
mind, not to speak of those that are trifling. For what reason?
Because lust does not exist and has been abandoned, hatred does
not exist and has been abandoned, delusion does not exist and
has been abandoned. The same in regard to sounds cognizable
by the ear ... mental phenomena cognizable by the mind.

“Suppose, bhikkhus, there was a milk-sap tree—an assattha or
a banyan or a pilakkha or an udumbara—dried up, desiccated, past
its prime. If a man breaks it here and there with a sharp axe,
would sap come out?” [162]

“No, venerable sir. For what reason? Because there is no sap.”

“So too, bhikkhus, in regard to forms cognizable by the eye ...
even prominent forms that enter into range of the eye do not
obsess the mind, not to speak of those that are trifling. For what
reason? Because lust does not exist and has been abandoned,
hafred does not exist and has been abandoned, delusion does not
exist and has been abandoned. The same in regard to sounds cog-
nizable by the ear ... mental phenomena cognizable by the mind.”
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232 (5) Kotthita

On one occasion the Venerable Sariputta and the Venerable
Mahakotthita were dwelling at Baranasi in the Deer Park at
Isipatana. Then, in the evening, the Venerable Mahakotthita
emerged from seclusion and approached the Venerable Siri-
putta. He exchanged greetings with the Venerable Sariputta and,
when they had concluded their greetings and cordial talk, he sat
down to one side and said to him:

“How is it, friend Sariputta, is the eye the fetter of forms or are
forms the fetter of the eye? Is the ear the fetter of sounds or are
sounds the fetter of the ear?... [163] Is the mind the fetter of men-
tal phenomena or are mental phenomena the fetter of the mind?”

“Friend Kotthita, the eye is not the fetter of forms nor are forms
the fetter of the eye, but rather the desire and lust that arise there
in dependence on both: that is the fetter there. The ear is not the
fetter of sounds nor are sounds the fetter of the ear, but rather the
desire and lust that arise there in dependence on both: that is the
fetter there.... The mind is not the fetter of mental phenomena
nor are mental phenomena the fetter of the mind, but rather the
desire and lust that arise there in dependence on both: that is the
fetter there.

“Suppose, friend, a black ox and a white ox were yoked together
by a single harness or yoke. Would one be speaking rightly if one
were to say: ‘The black ox is the fetter of the white ox; the white
ox is the fetter of the black ox’?”

“No, friend. The black ox is not the fetter of the white ox nor is
the white ox the fetter of the black ox, but rather the single har-
ness or yoke by which the two are yoked together: that is the fet-
ter there.”

“So too, friend, the eye is not the fetter of forms ... nor are men-
tal phenomena the fetter of the mind, but rather the desire and
lust that arise there in dependence on both: that is the fetter there.

“If, friend, the eye were the fetter of forms or if forms were the
fetter of the eye, this living of the holy life could not be discerned
for the complete destruction of suffering.168 But since the eye is
not the fetter of forms nor are forms the fetter of the eye [164]—
but rather the desire and lust that arise there in dependence on
both is the fetter there—the living of the holy life is discerned for
the complete destruction of suffering.

D -
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“If, friend, the ear were the fetter of sounds or if sounds were
the fetter of the ear ... If the mind were the fetter of mental phe-
nomena or if mental phenomena were the fetter of the mind, this
living of the holy life could not be discerned for the complete
destruction of suffering. But since the mind is not the fetter of
mental phenomena nor are mental phenomena the fetter of the
mind—but rather the desire and lust that arise there in depend-
ence on both is the fetter there—the living of the holy life is dis-
cerned for the complete destruction of suffering.

“In this way too, friend, it may be understood how that is so:
There exists in the Blessed One the eye, the Blessed One sees a
form with the eye, yet there is no desire and lust in the Blessed
One; the Blessed One is well liberated in mind. There exists in the
Blessed One the ear, the Blessed One hears a sound with the ear
... There exists in the Blessed One the nose, the Blessed One
smells an odour with the nose ... There exists in the Blessed One
the tongue, the Blessed One savours a taste with the tongue ...
There exists in the Blessed One the body, the Blessed One feels a
tactile object with the body ... There exists in the Blessed One the
mind, the Blessed One cognizes [165] a mental phenomenon with
the mind, yet there is no desire and lust in the Blessed One; the
Blessed One is well liberated in mind.

“In this way, friend, it can be understood how the eye is not the
fetter of forms nor forms the fetter of the eye, but rather the
desire and lust that arise there in dependence on both is the fet-
ter there; how the ear is not the fetter of sounds nor sounds the
fetter of the ear...; how the mind is not the fetter of mental phe-
nomena nor mental phenomena the fetter of the mind, but rather
the desire and lust that arise there in dependence on both is the
fetter there.”

233 (6) Kamabhii

On one occasion the Venerable Ananda and the Venerable
Kamabhi were dwelling at Kosambi in Ghosita’s Park. Then, in
the evening, the Venerable Kamabha emerged from seclusion
ar}d approached the Venerable Ananda. He exchanged greetings
Wwith the Venerable Ananda and, when they had concluded their
8reetings and cordial talk, he sat down to one side and said to him:

“How is it, friend Ananda, is the eye the fetter of forms or are
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forms the fetter of the eye?... Is the mind the fetter of mental phe-
nomena or are mental phenomena the fetter of the mind?”

“Friend Kamabhti, the eye is not the fetter of forms nor are
forms the fetter of the eye ... The mind is not the fetter of mental
phenomena nor are mental phenomena the fetter of the mind,
but rather the desire and lust that arise there in dependence on
both: that is the fetter there. [166]

“Suppose, friend, a black ox and a white ox were yoked together
by a single harness or yoke. Would one be speaking rightly if one
were to say: ‘The black ox is the fetter of the white ox; the white
ox is the fetter of the black ox’?”

“No, friend. The black ox is not the fetter of the white ox nor is
the white ox the fetter of the black ox, but rather the single har-
ness or yoke by which the two are yoked together: that is the fet-
ter there.”

“So too, friend, the eye is not the fetter of forms ... nor are men-
tal phenomena the fetter of the mind, but rather the desire and
lust that arise there in dependence on both: that is the fetter
there.”

234 (7) Udayi

On one occasion the Venerable Ananda and the Venerable Udayi
were dwelling at Kosambi in Ghosita’s Park. Then, in the
evening, the Venerable Udayi emerged from seclusion and
approached the Venerable Ananda. He exchanged greetings with
the Venerable Ananda and, when they had concluded their greet-
ings and cordial talk, he sat down to one side and said to him:

“Friend Ananda, in many ways [the nature of] this body has
been declared, disclosed, and revealed by the Blessed One thus:
‘For such a reason this body is nonself.” Is it possible to explain
[the nature of] this consciousness in a similar way—to teach, pro-
claim, establish, disclose, analyse, and elucidate it thus: ‘For such
a reason this consciousness is nonself’?”

“It is possible, friend Udayi. Doesn’t eye-consciousness arise in
dependence on the eye and forms.” [167]

“Yes, friend.”

“If the cause and condition for the arising of eye-consciousness
would cease completely and totally without remainder, could
eye-consciousness be discerned?”

T
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“No, friend.”

“In this way, friend, this has been declared, disclosed, and
revealed by the Blessed One thus: ‘For such a reason this con-
sciousness is nonself.’

“Doesn’t ear-consciousness arise in dependence on the ear and
sounds?... Doesn’t mind-consciousness arise in dependence on
the mind and mental phenomena?”

“Yes, friend.”

“If the cause and condition for the arising of mind-conscious-
ness would cease completely and totally without remainder,
could mind-consciousness be discerned?”

“No, friend.”

“In this way too, friend, this has been declared, disclosed, and
revealed by the Blessed One thus: ‘For such a reason this con-
sciousness is nonself.

“Suppose, friend, a man needing heartwood, seeking heart-
wood, wandering in search of heartwood, would take a sharp
axe and enter a forest.1%° There he would see the trunk of a large
plantain tree, straight, fresh, without a fruit-bud core. [168] He
would cut it down at the root, cut off the crown, and unroll the
coil. As he unrolis the coil, he would not find even softwood, let
alone heartwood.

“So too, a bhikkhu does not recognize either a self or anything
belonging to a self in these six bases for contact. Since he does not
recognize anything thus, he does not cling to anything in the
world. Not clinging, he is not agitated. Being unagitated, he per-
sonally attains Nibbana. He understands: ‘Destroyed is birth, the
holy life has been lived, what had to be done has been done, there
is no more for this state of being.”” ‘

235 (8) The Exposition on Burning

“Bhikkhus, I will teach you a Dhamma exposition on the theme
of burning. Listen to that....

“And what, bhikkhus, is the Dhamma exposition on the theme
of burning? It would be better, bhikkhus, for the eye faculty to be
lacerated by a red-hot iron pin burning, blazing, and glowing,
than for one to grasp the sign through the features in a form cog-
Nizable by the eye.170 For if consciousness should stand tied to
8ratification in the sign or in the features, and if one should die
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on that occasion, it is possible that one will go to one of two des-
tinations: hell or the animal realm. Having seen this danger, |
speak thus.

“It would be better, bhikkhus, for the ear faculty to be lacerat-
ed by a sharp iron stake burning, blazing, and glowing, than for
one to grasp the sign through the features in a sound cognizable
by the ear. For if consciousness should stand tied to gratification
in the sign or in the features, and if one should die on that occa-
sion, it is possible that one will go to one of two destinations: hel]
or the animal realm. Having seen this danger, I speak thus. [169]

“It would be better, bhikkhus, for the nose faculty to be lacer-
ated by a sharp nail cutter burning, blazing, and glowing, than
for one to grasp the sign through the features in an odour cog-
nizable by the nose. For if consciousness should stand tied to
gratification in the sign or in the features, and if one should die
on that occasion, it is possible that one will go to one of two des-
tinations: hell or the animal realm. Having seen this danger, I
speak thus.

“It would be better, bhikkhus, for the tongue faculty to be lac-
erated by a sharp razor burning, blazing, and glowing, than for
one to grasp the sign through the features in a taste cognizable by
the tongue. For if consciousness should stand tied to gratification
in the sign or in the features, and if one should die on that occa-
sion, it is possible that one will go to one of two destinations: hell
or the animal realm. Having seen this danger, I speak thus.

“It would be better, bhikkhus, for the body faculty to be lacer-
ated by a sharp spear burning, blazing, and glowing, than for one
to grasp the sign through the features in a tactile object cogniz-
able by the body. For if consciousness should stand tied to grati-
fication in the sign or in the features, and if one should die on that
occasion, it is possible that one will go to one of two destinations:
hell or the animal realm. Having seen this danger, I speak thus.

“It would be better, bhikkhus, to sleep—for sleep, I say, is bar-
ren for the living, fruitless for the living, insensibility for the liv-
ing—than to think such thoughts as would induce one who has
come under their control to bring about a schism in the Sarigha.
[170] Having seen this danger, I speak thus.171

“In regard to this, bhikkhus, the instructed noble disciple
reflects thus: ‘Leave off lacerating the eye faculty with a red-hot
iron pin burning, blazing, and glowing. Let me attend only to
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this: So the eye is impermanent, forms are impermanent, eye+
consciousness is impermanent, eye-contact is impermanent,
whatever feeling arises with eye-contact as condition—whether
pleasant or painful or neither-painful-nor-pleasant—that too is
impermanent.

#] eave off lacerating the ear faculty with a sharp iron stake
burning, blazing, and glowing. Let me attend only to this: So the
ear is impermanent, sounds are impermanent, ear-consciousness
is impermanent, ear-contact is impermanent, whatever feeling
arises with ear-contact as condition ... that too is impermanent.

“'Leave off lacerating the nose faculty with a sharp nail cutter
burning, blazing, and glowing. Let me attend only to this: So the
nose is impermanent, odours are impermanent, nose-conscious-
ness is impermanent, nose-contact is impermanent, whatever
feeling arises with nose-contact as condition ... that too is imper-
manent.

“‘Leave off lacerating the tongue faculty with a sharp razor
burning, blazing, and glowing. Let me attend only to this: So the
tongue is impermanent, tastes are impermanent, tongue-con-
sciousness is impermanent, tongue-contact is impermanent,
whatever feeling arises with tongue-contact as condition ... that
too is impermanent.

-“Leave off lacerating the body faculty with a sharp spear
burning, blazing, and glowing. Let me attend only to this: So the
body is impermanent, [171] tactile objects are impermanent,
body-consciousness is impermanent, body-contact is imperma-
nent, whatever feeling arises with body-contact as condition ...
that too is impermanent. .

“’Leave off sleeping. Let me attend only to this: So the mind is
impermanent, mental phenomena are impermanent, mind-con-
sciousness is impermanent, mind-contact is impermanent, what-
ever feeling arises with mind-contact as condition ... that too is
impermanent.’

“Seeing thus, bhikkhus, the instructed noble disciple experiences
revulsion towards the eye, forms, eye-consciousness, eye-con-
tact, and whatever feeling arises with eye-contact as condition—
whether pleasant or painful or neither-painful-nor-pleasant ...
towards the mind, mental phenomena, mind-consciousness,
mind-contact, and whatever feeling arises with mind-contact as

W condition.... Experiencing revulsion, he becomes dispassionate.

-
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Through dispassion [his mind] is liberated. When it is liberateq
there comes the knowledge: ‘It's liberated.” He understands:
‘Destroyed is birth, the holy life has been lived, what had to be
done has been done, there is no more for this state of being.’

“This, bhikkhus, is the Dhamma exposition on the theme of
burning.”

236 (9) The Simile of Hands and Feet (1)

“Bhikkhus, when there are hands, picking up and putting down
are discerned. When there are feet, coming and going are dis-
cerned. When there are limbs, bending and stretching are dis-
cerned. When there is the belly, hunger and thirst are discerned.

“So too, bhikkhus, when there is the eye, pleasure and pain
arise internally with eye-contact as condition.772 When there is
the ear, pleasure and pain arise internally with ear-contact as
condition.... When there is the mind, pleasure and pain arise
internally with mind-contact as condition.

“When, bhikkhus, there are no hands, picking up and putting
down are not discerned. When there are no feet, coming and
going are not discerned. When there are no limbs, bending and
stretching are not discerned. When there is no belly, hunger and
thirst are not discerned. :

“So too, bhikkhus, when there is no eye, [172] no pleasure and
pain arise internally with eye-contact as condition. When there is
no ear, no pleasure and pain arise internally with ear-contact as
condition.... When there is no mind, no pleasure and pain arise
internally with mind-contact as condition.”

237 (10) The Simile of Hands and Feet (2)

“Bhikkhus, when there are hands, there is picking up and put-
ting down....

“So too, bhikkhus, when there is the eye, pleasure and pain
arise internally with eye-contact as condition.... When there is
the mind, pleasure and pain arise internally with mind-contact as
condition.

“When, bhikkhus, there are no hands, there is no picking up
and putting down....

v
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“So too, bhikkhus, when there is no eye ... no mind, no pleas-
ure and pain arise internally with mind-coritact as condition.”

IV. THE VIPERS

238 (1) The Simile of the Vipers

“Bhikkhus, suppose there were four vipers of fierce heat and
deadly venom.173 Then a man would come along wanting to live,
not wanting to die, desiring happiness and averse to suffering.
They would tell him: ‘Good man, these four vipers are of fierce
heat and deadly venom. {173] From time to time they must be
lifted up; from time to time they must be bathed; from time to
time they must be fed; from time to time they must be laid to
rest.17# But if one or another of these vipers ever becomes angry
with you, then, good man, you will meet death or deadly suffer-
ing. Do whatever has to be done, good man!’

“Then, bhikkhus, afraid of the four vipers of fierce heat and
deadly venom, that man would flee in one direction or another.

- They would tell him: ‘Good man, five murderous enemies are

pursuing you, thinking, “Wherever we see him, we will take his
life right on the spot.” Do whatever has to be done, good man!’

“Then, bhikkhus, afraid of the four vipers of fierce heat and
deadly venom, and of the five murderous enemies, that man
would flee in one direction or another. They would tell him:
‘Good man, a sixth murderer, an intimate companion,i75 is pur-
suing you with drawn sword, thinking, “Wherever I see him I
will cut off his head right on the spot.” Do whatever has to be
done, good man!’

“Then, bhikkhus, afraid of the four vipers of fierce heat and
deadly venom, and of the five murderous enemies, and of the
sixth murderer, the intimate companion with drawn sword, that
man would flee in one direction or another. He would see an
empty village. Whatever house he enters is void, deserted,
empty. Whatever pot he takes hold of is void, hollow, empty.
They would tell him: ‘Good man, just now village-attacking
dacoits will raid76 this empty village. Do whatever has to be
done, good man!’ [174]

“Then, bhikkhus, afraid of the four vipers of fierce heat and
dEadly venom, and of the five murderous enemies, and of the
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sixth murderer—the intimate companion with drawn sword-—
and of the village-attacking dacoits, that man would flee in one
direction or another. He would see a great expanse of water
whose near shore was dangerous and fearful, and whose further
shore was safe and free from danger, but there would be no
ferryboat or bridge for crossing over from the near shore to the
far shore.177

“Then the man would think: ‘There is this great expanse of
water whose near shore is dangerous and fearful, and whose fur-
ther shore is safe and free from danger, but there is no ferryboat
or bridge for crossing over. Let me collect grass, twigs, branches,
and foliage, and bind them together into a raft, so that by means
of that raft, making an effort with my hands and feet, I can get
safely across to the far shore.’

“Then the man would collect grass, twigs, branches, and
foliage, and bind them together into a raft, so that by means of
that raft, making an effort with his hands and feet, he would get
safely across to the far shore. Crossed over, gone beyond, the
brahmin stands on high ground.17s

“I have made up this simile, bhikkhus, in order to convey a
meaning. This is the meaning here: ‘The four vipers of fierce heat
and deadly venom’: this is a designation for the four great ele-
ments—the earth element, the water element, the heat element,
the air element.17?

““The five murderous enemies”: this is a designation for the five
aggregates subject to clinging; that is, the material form aggre-
gate subject to clinging, the feeling aggregate subject to clinging,
the perception aggregate subject to clinging, the volitional for-
mations aggregate subject to clinging, the consciousness aggre-
gate subject to clinging.180

“‘The sixth murderer, the intimate companion with drawn
sword’: this is a designation for delight and lust.181

“The empty village': this is a designation for the six internal
sense bases. If, bhikkhus, a wise, competent, intelligent person
examines them by way of the eye, they appear to be void, hollow,
[175] empty. If he examines them by way of the ear ... by way of
the mind, they appear to be void, hollow, empty.

“'Village-attacking dacoits”: this is a designation for the six
external sense bases. The eye, bhikkhus, is attacked by agreeable
and disagreeable forms. The ear ... The nose ... The tongue ...
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The body ... The mind is attacked by agreeable and disagreeable
mental phenomena. .

““The great expanse of water’: this is a designation for the four
floods: the flood of sensuality, the flood of existence, the flood of
views, and the flood of ignorance.

“*The near shore, which is dangerous and fearful: this is a des-
jgnation for identity.182

“'The further shore, which is safe and free from danger’: this is
a designation for Nibbana.

“The raft’: this is a designation for the Noble Eightfold Path;
that is, right view ... right concentration.

“‘Making effort with hands and feet”: this is a designation for
the arousing of energy. .

“‘Crossed over, gone beyond, the brahmin stands on high
ground”: this is a designation for the arahant.”

239 (2) The Simile of the Chariot

“Bhikkhus, by possessing three qualities, a bhikkhu lives full of
happiness and joy in this very life, and he has laid a founda-
tion183 for the destruction of the taints. What are the three? He is
one who guards the doors of the sense faculties, who is moderate
in eating, and who is devoted to wakefulness. {176] .

“And how, bhikkhus, is a bhikkhu one who guards the doors
of the sense faculties? Here, having seen a form with the eye, a
bhikkhu does not grasp its signs and features. Since, if he left the
eye faculty unrestrained, evil unwholesome states of covetous-
ness and displeasure might invade him, he practises the way of
its restraint, he guards the eye faculty, he undertakes the restraint
of the eye faculty. Having heard a sound with the ear ... Having
smelt an odour with the nose ... Having tasted a taste with the
tongue ... Having felt a tactile object with the body ... Having
cognized a mental phenomenon with the mind, a bhikkhu does
not grasp its signs and its features. Since, if he left the mind fac-
ulty unrestrained, evil unwholesome states of covetousness and
displeasure might invade him, he practises the way of its
restraint, he guards the mind faculty, he undertakes the restraint
of the mind faculty.

“Suppose, bhikkhus, a chariot harnessed to thoroughbreds was
standing ready on even ground at a crossroads, with a goad on
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hand. Then a skilful trainer, a charioteer of horses to be tameq,
would mount it and, taking the reins in his left hand and the
goad in his right, would drive away and return by any route he
wants, whenever he wants. So too, a bhikkhu trains in protecting
these six sense faculties, trains in controlling them, trains in tam-
ing them, trains in pacifying them. It is in this way, bhikkhys,
that a bhikkhu guards the doors of the sense faculties.

“And how, bhikkhus, is a bhikkhu moderate in eating? Here,
reflecting wisely, a bhikkhu takes food neither for amusement
nor for intoxication nor for the sake of physical beautv and
attractiveness, but only for the support and maintenance of this
body, for ending discomfort, and for assisting the holy life, con-
sidering: ‘Thus I shall terminate the old feeling and not arouse a
new feeling, and I shall be healthy and blameless and live in com-
fort.” [177] Just as a person anoints a wound only for the purpose
of enabling it to heal, or just as one greases an axle only for the
sake of transporting a load, so a bhikkhu, reflecting wisely, takes
food ... for assisting the holy life. It is in this way, bhikkhus, that
a bhikkhu is moderate in eating.

“And how, bhikkhus, is a bhikkhu devoted to wakefulness?
Here, during the day, while walking back and forth and sitting,
a bhikkhu purifies his mind of obstructive states. In the first
watch of the night, while walking back and forth and sitting, he
purifies his mind of obstructive states. In the middle watch of the
night he lies down on the right side in the lion’s posture with one
foot overlapping the other, mindful and clearly comprehending,
after noting in his mind the idea of rising. After rising, in the last
watch of the night, while walking back and forth and sitting, he
purifies his mind of obstructive states. It is in this way, bhikkhus,
that a bhikkhu is devoted to wakefulness.

“Bhikkhus, it is by possessing these three qualities that a
bhikkhu lives full of happiness and joy in this very life, and he
has laid the foundation for the destruction of the taints.”

240 (3) The Simile of the Tortoise

“Bhikkhus, in the past a tortoisel84 was searching for food along
the bank of a river one evening. On that same evening a jackal
was also searching for food along the bank of that same river.
When the tortoise saw the jackal in the distance searching for

e
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food, [178] it drew its limbs and neck inside its shell and passed
the time keeping still and silent.185 : ' .
“The jackal had also seen the tortoise in the distance searching
for food, so he approached and waited close by, thinking, ’Whgn
this tortoise extends one or another of its limbs or its neck, I will
grab it right on the spot, pull it out, and eat it.” But b.ecause the
tortoise did not extend any of its limbs or its neck, the jackal, fail-
ing to gain access to it, lost interest in it and departed. '
“Sq too, bhikkhus, Mara the Evil One is constantly and contin-
ually waiting close by you, thinking, ‘Perhaps I will gain access
to him through the eye or through the ear ... or through the
mind.” Therefore, bhikkhus, dwell guarding the doors of the
sense faculties. Having seen a form with the eye, do not grasp its
signs and features. Since, if you leave the eye faculty unguarc'led,
evil unwholesome states of covetousness and displeasure might
invade you, practise the way of its restraint, guard fhe eye fac-
ulty, undertake the restraint of the eye faculty. Having heard a
sound with the ear ... Having smelt an odour with the nose ...
Having savoured a taste with the tongue ... Having felt a tactile
object with the body ... Having cognized a mental phenomenon
with the mind, do not grasp its signs and features. Since, if you
Jeave the mind faculty unguarded, evil unwholesome states of

- covetousness and displeasure might invade you, practise the.

way of its restraint, guard the mind faculty, undertake the
restraint of the mind faculty.

“When, bhikkhus, you dwell guarding the doors of the sense
faculties, Mara the Evil One, failing to gain access to you, will
lose interest in you and depart, just as the jackal departed from
the tortoise.” {179]

Drawing in the mind’s thoughts

As a tortoise draws its limbs into its shell,
Independent, not harassing others, fully quenched,
A bhikkhu would not blame anyone.186

241 (4) The Simile of the Great Log (1) '

On one occasion the Blessed One was dwelling at Kosambi on Fhe
bank of the river Ganges. The Blessed One saw a great log being
carried along by the current of the river Ganges, and he
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addressed the bhikkhus thus: “Do you see, bhikkhus, that great
log being carried along by the current of the river Ganges?”

“Yes, venerable sir.”

“If, bhikkhus, that log does not veer towards the near shore
does not veer towards the far shore, does not sink in mid-stream:
does not get cast up on high ground, does not get caught by
human beings, does not get caught by nonhuman beings, doeg
not get caught in a whirlpool, and does not become inwardly rot-
ten, it will slant, slope, and incline towards the ocean. For what
reason? Because the current of the river Ganges slants, slopes,
and inclines towards the ocean.

“So too, bhikkhus, if you do not veer towards the near shore,
do not veer towards the far shore, do not sink in mid-stream, do
not get cast up on high ground, do not get caught by human
beings, do not get caught by nonhuman beings, do not get caught
in a whirlpool, and do not become inwardly rotten, [180] you will
slant, slope, and incline towards Nibbana. For what reason?
Because right view slants, slopes, and inclines towards
Nibbana.”

When this was said, a certain bhikkhu asked the Blessed One:
“What, venerable sir, is the near shore? What is the far shore?
What is sinking in mid-stream? What is getting cast up on high
ground? What is getting caught by human beings, what is getting
caught by nonhuman beings, what is getting caught in a whirl-
pool? What is inward rottenness?”

““The near shore,” bhikkhu: this is a designation for the six
internal sense bases. ‘“The far shore”: this is a designation for the
six external sense bases. ‘Sinking in mid-stream’: this is a desig-
nation for delight and lust. ‘Getting cast up on high ground’: this
is a designation for the conceit ‘I am.’

“ And what, bhikkhu, is getting caught by human beings? Here,
someone lives in association with laypeople; he rejoices with
them and sorrows with them, he is happy when they are happy
and sad when they are sad, and he involves himself in their affairs
and duties.187 This is called getting caught by human beings.

“And what, bhikkhu, is getting caught by nonhuman beings?
Here, someone lives the holy life with the aspiration [to be
reborn] into a certain order of devas, thinking: ‘By this virtue or
vow or austerity or holy life I will become a deva or one among
the devas.” This is called getting caught by nonhuman beings.
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“‘Getting caught in a whirlpool: this, bhikkhu, is a designation
for the five cords of sensual pleasure. :

“And what, bhikkhu, is inward rottenness? Here someone is
immoral, one of evil character, of impure and suspect behaviour,
secretive in his acts, no ascetic though claiming to be one, {181]
not a celibate though claiming to be one, inwardly rotten, cor-
rupt, depraved.18 This is called inward rottenness.”

Now on that occasion the cowherd Nanda was standing near
the Blessed One. He then said to the Blessed One: “Venerable sir,
1 will not veer18? towards the near shore, I will not veer towards
the far shore, I will not sink in mid-stream, I will not get cast up
on high ground, I will not get caught by human beings, I will not
get caught by nonhuman beings, I will not get caught in a whirl-
pool, I will not become inwardly rotten. May I receive the going
forth under the Blessed One, may I receive the higher ordination?”

“In that case, Nanda, return the cows to their owners.”

“The cows will go back of their own accord, venerable sir, out
of attachment to the calves.”

“Return the cows to their owners, Nanda.”

Then the cowherd Nanda returned the cows to their owners,
came back to the Blessed One, and said: “The cows have been
returned to their owners, venerable sir. May I receive the going
forth under the Blessed One, may I receive the higher ordination?”

Then the cowherd Nanda received the going forth under the
Blessed One, and he received the higher ordination. And soon,
not long after his higher ordination, dwelling alone, withdrawn,
diligent, ardent, and resolute ... the Venerable Nanda became
one of the arahants.”

242 (5) The Simile of the Great Log (2)

On one occasion the Blessed One was dwelling at Kimbila on the
bank of the river Ganges. The Blessed One saw a great log being
carried along by the current of the river Ganges, and he
addressed the bhikkhus thus: “Do you see, bhikkhus, [182] that
great log being carried along by the current of the river Ganges?”
“Yes, venerable sir.”... (as above) ...
When this was said, the Venerable Kimbila asked the Blessed

One: “What, venerable sir, is the near shore ... what is inward
rottenness?”
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(Replies as above except the following:)

“And what, Kimbila, is inward rottenness? Here, Kimbila, 5
bhikkhu commits a certain defiled offence, an offence of a king
that does not allow for rehabilitation.1% This is called inward rot-
tenness.”

243 (6) Exposition on the Corrupted

On one occasion the Blessed One was dwelling among the
Sakyans at Kapilavatthu in Nigrodha’s Park. Now on that occa-
sion a new assembly hall had just been built for the Sakyans of
Kapilavatthu and it had not yet been inhabited by any ascetic or
brahmin or by any human being at all. Then the Sakyans of
Kapilavatthu approached the Blessed One, paid homage to him,
sat down to one side, and said to him:

“Venerable sir, a new council hall has just been built for the
Sakyans of Kapilavatthu and it has not yet been inhabited by any
ascetic or brahmin or by any human being at all. [183] Venerable
sir, let the Blessed One be the first to use it. When the Blessed
One has used it first, then the Sakyans of Kapilavatthu will use it
afterwards. That will lead to their welfare and happiness for a
long time.”191
. The Blessed One consented by silence. Then, when the Sakyans
understood that the Blessed One had consented, they rose from
their seats and, after paying homage to the Blessed One, keeping
him on their right, they went to the new assembly hall. They cov-
ered it thoroughly with mats, prepared seats, put out a large
water jug, and hung up an oil lamp. Then they approached the
Blessed One and informed him of this, adding: “Let the Blessed
One come at his own convenience.”

Then the Blessed One dressed and, taking bowl and robe, went
together with the Sangha of bhikkhus to the new assembly hall.
After washing his feet, he entered the hall and sat down against
the central pillar facing east. The bhikkhus too, after washing
their feet, entered the hall and sat down against the western wall
facing east, with the Blessed One in front of them. The Sakyans
of Kapilavatthu too, after washing their feet, entered the hall and
sat down against the eastern wall facing west, with the Blessed
Orne in front of them.

The Blessed One then instructed, exhorted, inspired, and glad-
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dened the Sakyans with a Dhamma talk through much of the
night, after which he dismissed them, saying: “The night has
passed, Gotamas.1%2 You may go at your own convenience.” [184]

“Yes, venerable sir,” they replied. Then they rose from their
seats and, after paying homage to the Blessed One, keeping him
on their right, they departed. Then, not long after the Sakyans of
Kapilavatthu had left, the Blessed One addressed the Venerable
Mahamoggallana thus: “The Sangha of bhikkhus is free from
sloth and torpor, Moggallana. Give a Dhamma talk to the
bhikkhus. My back is aching, so I will stretch it.”193

“Yes, venerable sir,” the Venerable Mahamoggallana replied.

Then the Blessed One prepared his outer robe folded in four
and lay down on his right side in the lion’s posture, with one foot
overlapping the other, mindful and clearly comprehending, after
noting in his mind the idea of rising. Thereupon the Venerable
Mahamoggallana addressed the bhikkhus thus: “Friends,
bhikkhus!”

“Friend!” those bhikkhus replied. The Venerable Mahamog-
gallana said this:

“I will teach you, friends, an exposition on the corrupted and
the uncorrupted.’® Listen to it and attend closely, I will speak.”

“Yes, friend,” those bhikkhus replied. The Venerable Maha-
moggallana said this:

“How, friends, is one corrupted? Here, having seen a form
with the eye, a bhikkhu is intent upon a pleasing form and
repelled by a displeasing form.1% He dwells without having set
up mindfulness of the body, with a limited mind, and he does
not understand as it really is that liberation of mind, liberation
by wisdom, wherein those evil unwholesome states cease with-
out remainder. [185] Having heard a sound with the ear ...
Having cognized a mental phenomenon with the mind, he is
intent upon a pleasing mental phenomenon and repelled by a
displeasing mental phenomenon. He dwells without having set
up mindfulness of the body, with a limited mind, and he does
not understand as it really is that liberation of mind, liberation
by wisdom, wherein those evil unwholesome states cease with-
out remainder.

“This is called, friends, a bhikkhu who is corrupted amidst
forms cognizable by the eye, corrupted amidst sounds cogniz-
able by the ear, corrupted amidst odours cognizable by the nose,
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corrupted amidst tastes cognizable by the tongue, corrupteq
amidst tactile objects cognizable by the body, corrupted amidst
mental phenomena cognizable by the mind. When a bhikkhy,
dwells thus, if Mara approaches him through the eye, Mara gaing
access to him, Mara gets a hold on him. If Mara approaches him,
through the ear ... through the mind, Mara gains access to him
Mara gets a hold on him. ’

“Suppose, friends, there is a shed made of reeds or of grass
dried up, desiccated, past its prime. If a man approaches it fron;
the east with a blazing grass torch, or from the west, from the
north, from the south, from below, or from above, whichever
way he approaches it the fire gains access to it, the fire gets a hold
on it. So too, friends, when a bhikkhu dwells thus, if Mara
approaches him through the eye ... through the mind, Mara gains
access to him, Mara gets a hold on him.

“When a bhikkhu dwells thus, forms overwhelm him; he does
not overwhelm forms. Sounds overwhelm him; [186] he does not
overwhelm sounds. Odours overwhelm him; he does not over-
whelm odours. Tastes overwhelm him; he does not overwhelm
tastes. Tactile objects overwhelm him; he does not overwhelm
tactile objects. Mental phenomena overwhelm him; he does not
overwhelm mental phenomena. This is called, friends, a bhikkhu
who is overwhelmed by forms, overwhelmed by sounds, over-
whelmed by odours, overwhelmed by tastes, overwhelmed by
tactile objects, overwhelmed by mental phenomena—one who is
overwhelmed and who does not overwhelm. Evil unwholesome
states have overwhelmed him, states that defile, that lead to
renewed existence, that bring trouble, that result in suffering,
and that lead to future birth, aging, and death.

“It is in this way, friends, that one is corrupted.

“And how, friends, is one uncorrupted? Here, having seen a
form with the eye, a bhikkhu is not intent upon a pleasing form
and not repelled by a displeasing form. He dwells having set up
mindfulness of the body, with a measureless mind, and he
understands as it really is that liberation of mind, liberation by
wisdom, wherein those evil unwholesome states cease without
remainder. Having heard a sound with the ear ... Having cog-
nized a mental phenomenon with the mind, he is not intent upon
a pleasing mental phenomenon and not repelled by a displeasing
mental phenomenon. He dwells having set up mindfulness of the
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pbody, with a measureless mind, and he understands as it really

is that liberation of mind, liberation by wisdom, wherein those
evil unwholesome states cease without remainder.

“This is called, friends, a bhikkhu who is uncorrupted amidst
forms cognizable by the eye, uncorrupted amidst sounds cog-
nizable by the ear, uncorrupted amidst odours cognizable by the
nose, uncorrupted amidst tastes cognizable by the tongue,
uncorrupted amidst tactile objects cognizable by the body,
uncorrupted amidst mental phenomena cognizable by the mind.
When a bhikkhu dwells thus, if Mara approaches him through
the eye, Mara fails to gain access to him, Mara fails to get a hold
on him. If Mara approaches him through the ear ... through the
mind, Mara fails to gain access to him, Mara fails to get a hold
on him.

“Suppose, friends, there is a peaked house or a hall [187] built
of thickly packed clay and freshly plastered. If a man approaches
it from the east with a blazing grass torch, or from the west,
from the north, from the south, from below, or from above,
whichever way he approaches it the fire fails to gain access to it,
the fire fails to get a hold on it. So too, friends, when a bhikkhu
dwells thus, if Mara approaches him through the eye ... through
the mind, Mara fails to gain access to him, Mara fails to get a hold
on him.

“When a bhikkhu dwells thus, he overwhelms forms; forms do
not overwhelm him. He overwhelms sounds; sounds do not
overwhelm him. He overwhelms odours; odours do not over-
whelm him. He overwhelms tastes; tastes do not overwhelm
him. He overwhelms tactile objects; tactile objects do not over-
whelm him. He overwhelms mental phenomena; mental phe-
nomena do not overwhelm him. This is called, friends, a bhikkhu
who overwhelms forms, who overwhelms sounds, who over-
whelms odours, who overwhelms tastes, who overwhelms tac-
tile objects, who overwhelms mental phenomena—one who
overwhelms and who is not overwhelmed. He has overwhelmed
those evil unwholesome states that defile, that lead to renewed
existence, that bring trouble, that result in suffering, and that
lead to future birth, aging, and death.

“It is in this way, friends, that one is uncorrupted.”

Then the Blessed One got up and addressed the Venerable
Mahamoggallana thus: “Good, good, Moggallana! You have
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spoken well to the bhikkhus the exposition on the corrupted ang
the uncorrupted.”

This is what the Venerable Mahamoggallana said. [188] The
Teacher approved. Elated, those bhikkhus delighted in the
Venerable Mahamoggallana’s statement.

244 (7) States That Entail Suffering

”]3.hi'l<khus, when a bhikkhu understands as they really are the
origin and the passing away of all states whatsoever that entail
suffering, then sensual pleasures have been seen by him in such 3
way that as he looks at them sensual desire, sensual affection, sen-
sual infatuation, and sensual passion do not lie latent within him
in regard to sensual pleasures; then he has comprehended a mode
of conduct and manner of dwelling in such a way that as he con-
ducts himself thus and as he dwells thus, evil unwholesome
states of covetousness and displeasure do not flow in upon him.1%
“And how, bhikkhus, does a bhikkhu understand as they real-
ly are the origin and the passing away of all states whatsoever
that entail suffering?1%7 ‘Such is form, such its origin, such its
passing away; such is feeling ... such is perception ... such are
volitional formations ... such is consciousness, such its origin,
such its passing away: it is in such a way that a bhikkhu under-
stands as they really are the origin and the passing away of all
states whatsoever that entail suffering.
’ “And how, bhikkhus, are sensual pleasures seen by a bhikkhu
in such a way that as he looks at them sensual desire, sensual
affection, sensual infatuation, and sensual passion do not lie
%atent within him in regard to sensual pleasures? Suppose there
is a charcoal pit deeper than a man’s height, filled with glowing
coals without flame or smoke.19 A man would come along want-
ing to live, not wanting to die, desiring happiness and averse to
suffering. Then two strong men would grab him by both arms
and drag him towards the charcoal pit. The man would wriggle
his body this way and that. For what reason? Because he knows:
[189] ‘I will fall into this charcoal pit and I will thereby meet
death or deadly suffering.” So too, bhikkhus, when a bhikkhu has
seen sensual pleasures as similar to a charcoal pit, sensual desire,
s'ensual affection, sensual infatuation, and sensual passion do not
lie latent within him in regard to sensual pleasures.

T
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“ And how, bhikkhus, has a bhikkhu comprehended a mode of
conduct and manner of dwelling in such a way that as he con-
ducts himself thus and as he dwells thus, evil unwholesome
states of covetousness and displeasure do not flow in upon him?
Suppose a man would enter a thorny forest. There would be
thorns in front of him, thorns behind him, thorns to his left,
thorns to his right, thorns below him, thorns above him. He
would go forward mindfully,® he would go back mindfully,
thinking, ‘May no thorn prick me!” So too, bhikkhus, whatever in
the world has a pleasing and agreeable nature is called a thorn in
the Noble One’s Discipline. Having understood this thus as ‘a
thorn, 200 one should understand restraint and nonrestraint.

“And how, bhikkhus, is there nonrestraint? Here, having seen
a form with the eye, a bhikkhu is intent upon a pleasing form and
repelled by a displeasing form. He dwells without having set up
mindfulness of the body, with a limited mind, and he does not
understand as it really is that liberation of mind, liberation by
wisdom, wherein those evil unwholesome states cease without
remainder. Having heard a sound with the ear ... Having cog-
nized a mental phenomenon with the mind, he is intent upon a
pleasing mental phenomenon and repelled by a displeasing men-
tal phenomenon. He dwells without having set up mindfulness
of the body, with a limited mind, and he does not understand as
it really is that liberation of mind, liberation by wisdom, where-
in those evil unwholesome states cease without remainder. It is
in such a way that there is nonrestraint.

“And how, bhikkhus, is there restraint? Here, having seen a
form with the eye, a bhikkhu is not intent upon a pleasing form
and not repelled by a displeasing form. He dwells having set up
mindfulness of the body, with a measureless mind, and he
understands as it really is that liberation of mind, liberation by
wisdom, [190] wherein those evil unwholesome states cease
without remainder. Having heard a sound with the ear ...
Having cognized a mental phenomenon with the mind, he is not
intent upon a pleasing mental phenomenon and not repelled by
a displeasing mental phenomenon. He dwells having set up
mindfulness of the body, with a measureless mind, and he
understands as it really is that liberation of mind, liberation by
wisdom, wherein those evil unwholesome states cease without
remainder. It is in such a way that there is restraint.
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“When, bhikkhus, a bhikkhu is conducting himself ang
dwelling in such a way, if occasionally, due to a'lapse of mind-
fulness, evil unwholesome memories and intentions connecteq
with the fetters arise in him, slow might be the arising of hjg
mindfulness, but then he quickly abandons them, dispels them,
puts an end to them, obliterates them.201 Suppose a man let twg
or three drops of water fall onto an iron plate heated for a whole
day. Slow might be the falling of the water drops, but tl}en the.y
would quickly vaporize and vanish. So too, when a bhlmu is
conducting himself and dwelling in such a way - slow might be
the arising of his mindfulness, but then he quickly abandons
them, dispels them, puts an end to them, obliterates them.

“Thus a bhikkhu has comprehended a mode of conduct and
manner of dwelling in such a way that as he conducts himself
and as he dwells thus, evil unwholesome states of covetousness
and displeasure do not flow in upon him. '

“When a bhikkhu is conducting himself thus and dwelling
thus, kings or royal ministers, friends or colleagues, relatives or
kinsmen, might invite him to accept wealth, saying: ‘Come, good
man, why let these saffron robes weigh you down? Why roam
around with a shaven head and a begging bowl1? Come, haYmg
returned to the lower life, enjoy wealth and do meritorlgus
deeds.” Indeed, bhikkhus, when that bhikkhu is conducting him-
self thus and dwelling thus, it is impossible that he will give up
the training and return to the lower life. [191]

“Suppose, bhikkhus, that when the river Ganges slants, slopes,
and inclines towards the east, a great crowd of people wou}d
come along bringing a shovel and basket, thinking: ‘We will
make this river Ganges slant, slope, and incline towards the
west.” What do you think, bhikkhus, would that great crc?wd. of
people be able to make the river Ganges slant, slope, and incline
towards the west?”

“No, venerable sir. For what reason? Because the river Ganges
slants, slopes, and inclines towards the east, and it is not easy to
make it slant, slope, and incline towards the west. Th:at great
crowd of people would only reap fatigue and vexation.’

“So too, bhikkhus, when a bhikkhu is conducting himself thus
and dwelling thus, kings or royal ministers, friends or C;)tlt;
leagues, relatives or kinsmen, might invite him to acce_pt. wea p
... [but] it is impossible that he will give up the training an
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return to the lower life. For what reason? Because for a long time
his mind has slanted, sloped, and inclined towards seclusion.
Thus it is impossible that he will give up the training and return
to the lower life.”

245 (8) The Kimsuka Tree

One bhikkhu approached another and asked him: “In what way,
friend, is a bhikkhu'’s vision well purified?”7202

“When, friend, a bhikkhu understands as they really are the
origin and the passing away of the six bases for contact, [192] in
this way his vision is well purified.”203

Then the first bhikkhu, dissatisfied with the other’s answer,
approached another bhikkhu and asked him: “In what way,
friend, is a bhikkhu's vision well purified?”

“When, friend, a bhikkhu understands as they really are the
origin and the passing away of the five aggregates subject to
clinging, in this way his vision is well purified.”

Again, the first bhikkhu, dissatisfied with the other’s answer,
approached still another bhikkhu and asked him: “In what way,
friend, is a bhikkhu’s vision well purified?”

“When, friend, a bhikkhu understands as they really are the
origin and the passing away of the four great elements, in this
way his vision is well purified.”

Again, the first bhikkhu, dissatisfied with the other’s answer,
approached still another bhikkhu and asked him: “In what way,
friend, is a bhikkhu's vision well purified?”

“When, friend, a bhikkhu understands as it really is: ‘Whatever
is subject to origination is all subject to cessation,” in this way his
vision is well purified.”

Then the first bhikkhu, dissatisfied with the other’s answer,
approached the Blessed One, reported everything that had hap-
Pened, [193] and asked: “In what way, venerable sir, is a
bhikkhu's vision well purified?”

“Bhikkhu, suppose there was a man who had never before
Seen a kimsuka tree.204 He might approach a man who had seen a
kimsuka tree and ask him: ‘Sir, what is a kimsuka tree like?’ The
other might answer: ‘Good man, a kimsuka tree is blackish, like a
charred stump.” On that occasion a kimsuka tree was for him
€Xactly as it had been in the other man’s sight.
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“Then that man, dissatisfied with the other’s answer, might
approach another man who had seen a kimsuka tree and ask him:
“Sir, what is a kimsuka tree like?” The other might answer: ‘Good
man, a kimsuka tree is reddish, like a piece of meat.” On that occa-
sion a kimsuka tree was for him exactly as it had been in the other
man’s sight.

“Then that man, dissatisfied with the other’s answer, might
approach still another man who had seen a kimsuka tree and ask
him: ‘Sir, what is a kimsuka tree like?” The other might answer:
‘Good man, a kimsuka tree has strips of bark hanging down and
burst pods, like an acacia tree.”205 On that occasion a kimsuka tree
was for him exactly as it had been in the other man’s sight.

“Then that man, dissatisfied with the other’s answer, [194]
might approach still another man who had seen a kimsuka tree
and ask him: ‘Sir, what is a kimsuka tree like?” The other might
answer: ‘Good man, a kimsuka tree has plenty of leaves and
foliage and gives abundant shade, like a banyan tree.” On that
occasion a kimsuka tree was for him exactly as it had been in the
other man'’s sight.

“So too, bhikkhu, those superior men answered as they were dis-
posed in just the way their own vision had been well purified.206

“Suppose, bhikkhu, a king had a frontier city with strong ram-
parts, walls, and arches, and with six gates.20? The gatekeeper
posted there would be wise, competent, and intelligent; one who
keeps out strangers and admits acquaintances. A swift pair of
messengers would come from the east and ask the gatekeeper:
"Where, good man, is the lord of this city?” He would reply: ‘He
is sitting in the central square.” Then the swift pair of messengers
would deliver a message of reality to the lord of the city and
leave by the route by which they had arrived. Similarly, messen-
gers would come from the west, from the north, from the south,
deliver their message, and leave by the route by which they had
arrived.

“I have made up this simile, bhikkhuy, in order to convey a
meaning. This is the meaning here: ‘The city’: this is a designation
for this body consisting of the four great elements, originating
from mother and father, built up out of boiled rice and gruel,
subject to impermanence, to being worn and rubbed away, to

breaking apart and dispersal.208 ‘The six gates: this is a designa-
tion for the six internal sense bases. ‘The gatekeeper’: this is a

|

35. Salayatanasamyutta 1253

designation for mindfulness. [195] ‘The swift pair of messengers’:
this is a designation for serenity and insight, “The lord of the city”:
this is designation for consciousness.2®? “The central square’: this
is a designation for the four great elements—the earth element,
the water element, the heat element, the air element. ‘A message
of reality’: this is a designation for Nibbana.21® ‘The route by
which they had arrived” this is a designation for the Noble
Eightfold Path; that is, right view ... right concentration.”

246 (9) The Simile of the Lute

“Bhikkhus, if in any bhikkhu or bhikkhuni desire or lust or
hatred or delusion or aversion of mind should arise in regard to
forms cognizable by the eye, such a one should rein in the mind
from them thus:211 ‘This path is fearful, dangerous, strewn with
thorns, covered by jungle, a deviant path, an evil path, a way
beset by scarcity.212 This is a path followed by inferior people; it
is not the path followed by superior people. This is not for you.’
In this way the mind should be reined in from these states
regarding forms cognizable by the eye. So too regarding sounds
cognizable by the ear ... regarding mental phenomena cogniz-
able by the mind.

“Suppose, bhikkhus, that the barley has ripened. and the
watchman is negligent. If a bull fond of barley enters the barley
field, he might indulge himself as much as he likes. [196] So too,
bhikkhus, the uninstructed worldling who does not exercise
restraint over the six bases for contact indulges himself as much
as he likes in the five cords of sensual pleasure.?13

“Suppose, bhikkhus, that the barley has ripened and the
watchman is vigilant. If a bull fond of barley enters the barley
field, the watchman would catch hold of him firmly by the muz-
zle. While holding him firmly by the muzzle, he would get a
secure grip on the locks between his horns and, keeping him in
check there, would give him a sound beating with his staff. After
giving him that beating, he would drive the bull away. This
might happen a second time and a third time. Thus that bull fond
of barley, whether he has gone to the village or the forest,
whether he is accustomed to standing or to sitting, remembering
the previous beating he got from the staff, would not enter that
barley field again.
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So too, bhikkhus, when a bhikkhu’s mind has been subdyeq
e

:’vell subc.iued,214 regarding the six bases for contact, it
efgmes mwarc.ily steady, settled, unified, and concentl:atedthen
o uppose, bhikkhus, there was a king or a royal minister :
ad never before heard the sound of a lute. He might he, "o
zgut:gtziiz; 'lute ancli say: ‘Goo‘d man, what is making this so:;;he
so tantall ?gi;o ovely, so mtox.icating, [197] so entrancing ;
e Sgo.und ?' would 52.1y' to him: ‘Sire, it is a lute that is m,ak-
o e oo SO ta}nta}lzmg, so lovely, so intoxicatin
, nthralling.” He would reply: ‘G o e
that lute.’ ply: 10, man, bring me
lu{;ﬂ:z :;?;l: bfrm%‘i him the lute and tell him: ‘Sire, this is that
Catir,\g : soun of w ch was so t.antalizing, so lovely, so intoxi-
ca er,mugh w?tr;fltx;f; ic:t:nthralhgg..’ The king would say: T've
his lute, man. Bring me just that sound.” Th
men would reply: ‘This lute, sire, consists of numero ;
Ee?sts, (l): e’leireat many'conjlponents, and it gives offa so‘ll,lsnfioivnk?eor.l
i fdgn ~d ur}laotr}\1 with its numerous components; that is, in
depende hea(é the pa.rchment sounding board, the belly, the
effo;t he R m, he stxz'ix;gs, .th'e p%ectrum, and the appropriate
effort of Com:s;:::t.s 0?(; it is, t31re, that this lute consisting of
mf , great many components, giv
SO}};}?ewgsg 1:7 Z)sulicllaze?tut;})lonl with its numerF:)us comgone;?sf.f’ )
plit the lute into ten or a hundred pi
then he would reduce these to splinters. Havi tuced them o
splinters, he would burn them in a fire énda:eigg o t0 achen
P , ! uce them to ashes,
a giZZ : xz;dbx;\:go:” it?teczsrfrles tinfa strong wind or let them be
‘A poor thing, indeed sir, is tﬁxils (s)o i:lllvfir. e o,
thing else called a 4 i e e i
aboglt e attotly taklet;ti.n I—g;\:rt !glli multitude are utterly heedless
“So too, bhi i i
ot there,i:;uiknh:sé a ;)hlkkhu‘mvesFigates form to the extent
o erelsa rang for orm, he m\{estlgates feeling to the extent
that there 1s 2 ra ge for feeling, he investigates perception to the
exent inat fhere 1ts :1 hrange for perception, he investigates voli-
flona, ormati ;V o the extent th‘at there is a range for volitional
ot f,o el nS}«z'shgates consciousness to the extent that there
f2 2 range for oor iousness. [198] As he investigates form to the
extent that is a range for .form ... consciousness to the extent
ere is a range for consciousness, whatever notions of ‘I’ or
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‘mine’ or ‘I am’ had occurred to him before no longer occur to
him.”2V7 .

247 (10) The Simile of the Six Animals

«Bhikkhus, suppose a man with limbs wounded and festering
would enter a wood of thorny reeds?18 and the kusa thorns
would prick his feet and the reed blades would slash his limbs.
Thus that man would thereby experience even more pain and
displeasure. So too, bhikkhus, some bhikkihu here, gone to the
village or the forest, meets someone who reproaches him thus:
“This venerable one, acting in such a way, behaving in such a
way, is a foul village thorn.” Having understood him thus as a
‘thorn,” one should understand restraint and nonrestraint.219
#And how, bhikkhus is there nonrestraint? Here, having seen
a form with the eye, a bhikkhu is intent upon a pleasing form and
repelled by a displeasing form. He dwells without having set up
mindfulness of the body, with a limited mind, and he does not
understand as it really is that liberation of mind, liberation by
wisdom, wherein those evil unwholesome states cease without
remainder. Having heard a sound with the ear ... Having cog-
nized a mental phenomenon with the mind, he is intent upon &
pleasing mental phenomenon and repelled by a displeasing men-
tal phenomenon. He dwells without having set up mindfulness
of the body, with a limited mind, and he does not understand as
it really is that liberation of mind, liberation by wisdom, where-
in those evil unwholesome states cease without remainder.
“Suppose, bhikkhus, a man would gatch six animals—with dif-
ferent domains and different feeding grounds—-and tie them by
a strong rope. He would catch a snake, a crocodile, a bird, a dog,
[199] a jackal, and a monkey, and tie each by a strong rope.
Having done so, he would tie the ropes together with a knot in
the middle and release them. Then those six animals with differ-
ent domains and different feeding grounds would each pullin the
direction of its own feeding ground and domain. The snake
would pull one way, thinking, ‘Let me enter an anthill” The
crocodile would pull another way, thinking, ‘Let me enter the
water.” The bird would pull another way, thinking, ‘Let me fly up
into the sky.” The dog would pull another way, thinking, ‘Let me
enter a village.’ The jackal would pull another way, thinking, ‘Let
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me enter a charnel ground.” The monkey would pull another
way, thinking, ‘Let me enter a forest.’

“Now when these six animals become worn out and fatigued’
they would be dominated by the one among them that wag
strongest; they would submit to it and come under its control. So
too, bhikkhus, when a bhikkhu has not developed and cultivat-
ed mindfulness directed to the body, the eye pulls in the direc-
tion of agreeable forms and disagreeable forms are repulsive; the
ear pulls in the direction of agreeable sounds and disagreeable
sounds are repulsive; the nose pulls in the direction of agreeable
odours and disagreeable odours are repulsive; the tongue pulls
in the direction of agreeable tastes and disagreeable tastes are
repulsive; the body pulls in the direction of agreeable tactile
objects and disagreeable tactile objects are repulsive; the mind
pulls in the direction of agreeable mental phenomena and dis-
agreeable mental phenomena are repulsive. :

“Itis in such a way that there is nonrestraint.

“And how, bhikkhus, is there restraint? Here, having seen a
form with the eye, a bhikkhu is not intent upon a pleasing form
and not repelled by a displeasing form. He dwells having set up
mindfulness of the body, with a measureless mind, and he
understands as it really is that liberation of mind, liberation by
wisdom, wherein those evil unwholesome states cease without
remainder. Having heard a sound with the ear ... Having cog-
nized a mental phenomenon with the mind, he is not intent upon
a pleasing mental phenomenon and not repelled by a displeasing
mental phenomenon. [200] He dwells having set up mindfulness
of the body, with a measureless mind, and he understands as it
really is that liberation of mind, liberation by wisdom, wherein
those evil unwholesome states cease without remainder. It is in
such a way that there is restraint.

“Suppose, bhikkhus, a man would catch six animals—with dif-
ferent domains and different feeding grounds—and tie them by
a strong rope. He would catch a snake, a crocodile, a bird, a dog,
a jackal, and a monkey, and tie each by a strong rope. Having
done so, he would bind them to a strong post or pillar. Then
those six animals with different domains and different feeding
grounds would each pull in the direction of its own feeding
ground and domain. The snake would pull one way, thinking,

v
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“Let me enter an anthill’ ... (as above) ... The monkey would pull
another way, thinking, ‘Let me enter a forest.”

“Now when these six animals become worn out and fatigued,
they would stand close to that post or pillar, they. would sit down
there, they would lie down there. So too, bhikkhus, when a
bhikkhu has developed and cultivated mindfulness directed to
the body, the eye does not pull in the direction of agreeable forms
nor are disagreeable forms repulsive; the ear does not pull in the
direction of agreeable sounds nor are disagreeable sounds repul-
sive; the nose does not pull in the direction of agreeable odours
nor are disagreeable odours repulsive; the tongue does not pull
in the direction of agreeable tastes nor are disagreeable tastes
repulsive; the body does not pull in the direction of a-greeable tac-
tile objects nor are disagreeable tactile objects repulsive; the mind
does not pull in the direction of agreeable mental phenomena nor
are disagreeable mental phenomena repulsive.

“It is in such a way that there is restraint.

“‘A strong post or pillar’: this, bhikkhus, is a designation for
mindfulness directed to the body. Therefore, bhikkhus, you
should train yourselves thus: “‘We will develop and cultivate
mindfulness directed to the body, make it our vehicle, make it
our basis, stabilize it, exercise ourselves in it, and fully perfect it.’
Thus should you train yourselves.” [201].. -

248 (11) The Sheaf of Barley

“Bhikkhus, suppose a sheaf of barley were set down at a cross-
roads. Then six men would come along with flails in their
hands220 and they would strike that sheaf of barley with the six
flails. Thus that sheaf of barley would be well struck, having
been struck by the six flails. Then a seventh man would come
along with a flail in his hand and he would strike that sheaf of
barley with the seventh flail. Thus that sheaf of barley would be
struck even still more thoroughly, having been struck by the sev-
enth flail.

“So too, bhikkhus, the uninstructed worldling is struck in the
eye by agreeable and disagreeable forms; struck in the ear by
agreeable and disagreeable sounds; struck in the nose by agree-
able and disagreeable odours; struck in the tongue by agreeable
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and disagreeable tastes; struck in the body by agreeable and djg.
agreeable tactile objects; struck in the mind by agreeable and djs.
agreeable mental phenomena. If that uninstructed worldling sets
his mind upon future renewed existence, 22! then that senselesg
man is struck even still more thoroughly, just like the sheaf of
barley struck by the seventh flail.

“Once in the past, bhikkhus, the devas and the asuras were
arrayed for battle.222 Then Vepacitti, lord of the asuras
addressed the asuras thus: ‘Good sirs, if in this impending battlel
the asuras win and the devas are defeated, bind Sakka, lord of
the devas, by his four limbs and neck and bring him to me in the
city of the asuras.” And Sakka, lord of the devas, addressed the
Tavatimsa devas: ‘Good sirs, if in this impending battle the devas
win and the asuras are defeated, bind Vepacitti, lord of the asur-
as, by his four limbs and neck and bring him to me in
Sudhamma, the assembly hall of the devas.’

“In that battle the devas won and the asuras were defeated.
[202] Then the Tavatimsa devas bound Vepacitti by his four
limbs and neck and brought him to Sakka in Sudhamma, the
assembly hall of the devas. And there Vepacitti, lord of the asur-
as, was bound by his four limbs and neck.

“When it occurred to Vepacitti: “The devas are righteous, the
asuras are unrighteous; now right here I have gone to the city of
the devas,” he then saw himself freed from the bonds around his
limbs and neck and he enjoyed himself furnished and endowed
with the five cords of divine sensual pleasure. But when it
occurred to him: ‘The asuras are righteous, the devas are unright-
eous; now I will go there to the city of the asuras,” then he saw
himself bound by his four limbs and neck and he was deprived
of the five cords of divine sensual pleasure.

“So subtle, bhikkhus, was the bondage of Vepacitti, but even
subtler than that is the bondage of Mara. In conceiving, one is
bound by Mara; by not conceiving, one is freed from the Evil
One.223

“Bhikkhus, ‘T am’ is a conceiving; ‘I am this’ is a conceiving; 1
shall be’ is a conceiving; ‘I shall not be’ is a conceiving; ‘1 shall
consist of form’ is a conceiving; ‘I shall be formless’ is a conceiving;
‘I shall be percipient’ is a conceiving; ‘I shall be nonpercipient’ is
a conceiving; ‘I shall be neither percipient nor nonpercipient’ is 2
conceiving.224 Conceiving is a disease, conceiving is a tumoul,
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conceiving is a dart. Therefore, bhikkhus, you should tra.in. yoxlxr-
Jves thus: ‘We will dwell with a mind devord gf c‘oncelvmg.
Se”Bhikkhus, ‘] am’ is a perturbation;?% ‘Tam this’ is a perturba-
tion; ‘I shall be” is a perturbation ... ‘T shall be I'.IEither pe.rcipie'nt
nor nonpercipient’ is a perturbation. Perfurb‘atlon [203] is a dis-
ease, perturbation is a tumour, perturbation lls a daFt. Therefo're,
phikkhus, you should train yourselves thus: ‘We will dwell with
an imperturbable mind.’ . N
#Bhikkhus, ‘I am’ is a palpitation; g am this’ is a Palpltanon,
shall be’ is a palpitation ... ‘I shall be nglther. percipient nor non-
percipient’ is a palpitation. Palpitation is a d1§ease, palpitation 1;
a tumour, palpitation is a dart. Therefo;e, bhlk‘khus, y0}1 shoul
train yourselves thus: ‘We will dwell with a mind devoid of pal-
plt‘a Bt;)ixll‘khus, ‘] am’ is a proliferation; ‘Tam this’ isa pro‘lif.eration;
1 shall be’ is a proliferation ... ‘1 shall be Pei?her p.erc1p1ent nor
nonpercipient’ is a proliferation. Proliferation is a dlsease,. prolif-
eration is a tumour, proliferation is a dart. Therefore,' bhxkkhys,
you should train yourselves thus: ‘We will dwell with a mind
devoid of proliferation.’ . , -
“Bhikkhus, ‘I am’ is an involvement with conceit;?26 ‘T am thxs
is an involvement with conceit; ‘T shall be’ is an involvement with
conceit; ‘I shall not be’ is an involvement with conceit; ‘I shall
consist of form’ is an involvement with conceit; ‘I shall be f9rm—
less’ is an involvement with conceit ; ‘T shall be percipignt’ is an
involvement with conceit; ‘I shall be nonpercipient’ isan mvol‘ve'-
ment with conceit; ‘I shall be neither percipient nor nonpercipl-
ent’ is an involvement with conceit. Involvement with conceit is
a disease, involvement with conceit is a tumour, involveme?\t
with con,ceit is a dart. Therefore, bhikkhus, you should 'tram
yourselves thus: ‘We will dwell witha mind in which C’?I'\CEI'C has
been struck down.” Thus should you train yourselves.
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36 Vedanasamyutta

Connected Discourses on Feeling

I. WITH VERSES

1 (1) Concentration

“Bhikkhus, there are these three feelings. What three? Pleasant

feeling, painful feeling, neither-painful-nor-pleasant feeling.
These are the three feelings.”

A disciple of the Buddha, mindful,
Concentrated, comprehending clearly,
Understands feelings

And the origin of feelings,

Where they finally cease,

And the path leading to their destruction.
With the destruction of feelings

A bhikkhu is hungerless and fully quenched.22?

2 (2) Pleasure

“Bhikkhus, there are these three feelings. What three? Pleasant

feeling, painful feeling, neither-painful-nor-pleasant feeling. These
are the three feelings.” [205]

Whether it be pleasant or painful

Along with the neither-painful-nor-pleasant,
Both the internal and the external,
Whatever kind of feeling there is:

Having known, “This is suffering,
Perishable, disintegrating,”
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Having touched and touched them, seeing their fall,
Thus one loses one’s passion for them.228-

3 (3) Abandonment

«Bhikkhus, there are these three feelings. What three? Pleasant
feeling, painful feeling, neither-painful-nor-pleasant feeling. The
underlying tendency to lust should be abandoned in regard to
pleasant feeling. The underlying tendency to aversion should be
abandoned in regard to painful feeling. The underlying tendency
to ignorance should be abandoned in regard to neither-painful-
nor-pleasant feeling.? .

“When, bhikkhus, a bhikkhu has abandoned the underlying
tendency to lust in regard to pleasant feeling, the underlying
tendency to aversion in regard to painful feeling, and the under-
lying tendency to ignorance in regard to neither—painful-n.or—
pleasant feeling, then he is called a bhikkhu without underlying
tendencies 20 one who sees rightly. He has cut off craving, sev-
ered the fetters, and by completely breaking through conceit,?1
he has made an end to suffering.”

When one experiences pleasure,

If one does not understand feeling
The tendency to lust is present

For one not seeing the escape from it.

When one experiences pain,

If one does not understand feeling
The tendency to aversion is present
For one not seeing the escape from it.

The One of Broad Wisdom has taught

With reference to that peaceful feeling,
Neither-painful-nor-pleasant:

If one seeks delight even in this,

One is still not released from suffering. [206]

But when a bhikkhu who is ardent
Does not neglect clear comprehension,
Then that wise man fully understands
Feelings in their entirety.
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—

Having fully understood feelings,

He is taintless in this very life.

Standing in Dhamma, with the body’s breakup
The knowledge-master cannot be reckoned.

4 (4) The Bottomless Abyss

“Bhikkhus, when the uninstructed worldling makes the state-
ment, ‘In the great ocean there is a bottomless abyss, 232 he makes
such a statement about something that is nonexistent and unreal,
This, bhikkhus, is rather a designation for painful bodily feelings,
that is, ‘bottomless abyss.”’

“When the uninstructed worldling is contacted by a painful
bodily feeling, he sorrows, grieves, and laments; he weeps and
beats his breast and becomes distraught. This is called an unin-
structed worldling who has not risen up in the bottomless abyss,
one who has not gained a foothold.

“But, bhikkhus, when the instructed noble disciple is contact-
ed by a painful bodily feeling, he does not sorrow, grieve, or
lament; he does not weep and beat his breast and become dis-
traught. This is called an instructed noble disciple who has risen
up in the bottomless abyss, one who has gained a foothold.”

One who cannot endure

The arisen painful feelings,

Bodily feelings that sap one’s life,

Who trembles when they touch him,

A weakling of little strength

Who weeps out loud and wails:

He has not risen up in the bottomless abyss,
Nor has he even gained a foothold. [207]

But one who is able to endure them—
The arisen painful feelings,

Bodily feelings that sap one’s life—
Who trembles not when they touch him:
He has risen up in the bottomless abyss,
And he has also gained a foothold.

36. Vedanasamyutta 1263

5 (5) Should Be Seen

«Bhikkhus, there are these three feelings. What three? Pleas:ant
feeling, painful feeling, neither-painful-nor-plgasant fee}mg.
Pleasant feeling, bhikkhus, should be seen as Palnful;7-33 painful
feeling should be seen as a dart; neither-painful-nor-pleasant
feeling should be seen as impermanent. .
“When, bhikkhus, a bhikkhu has seen pleasant feeling as
painful, painful feeling as a dart, and neither-p:'airﬁul—nor-pleas-
ant feeling as impermanent, he is called a bhikkhu who sees
rightly. He has cut off craving, severed the fetters, and by com-
pletely breaking through conceit, he has made an end to suffer-

: ”
ing.

One who has seen the pleasant as painful
And the painful as a dart,

Seen as impermanent the peaceful feeling
Neither painful nor pleasant:

He is a bhikkhu who sees rightly, .

One who fully understands feelings.

Having fully understood feelings,

He is taintless in this very life.

Standing in Dhamma, with the body’s breakup
The knowledge-master cannot be reckoned.

6 (6) The Dart

“Bhikkhus, the uninstructed worldling feels a pleasant feeling, a
painful feeling, and a neither-painful-nor-pleasant feeling. The
instructed noble disciple too feels a pleasant feeling, [20§] a
painful feeling, and a neither-painful-nor-pleasant feelmg.
Therein, bhikkhus, what is the distinction, the disparity, the
difference between the instructed noble disciple and the unin-
structed worldling?”

“Venerable sir, our teachings are rooted in the Blessed One,
guided by the Blessed One, take recourse in the Blessed Qne. It
would be good if the Blessed One would clear up the'meanmg f’f
this statement. Having heard it from him, the bhikkhus will
remember it.”
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“Then listen and attend closely, bhikkhus, I will speak.”

“Yes, venerable sir,” the bhikkhus replied.

i P The Blessed Ope

“Bhikkhus, when the uninstructed worldling is being contacteq
by a painful feeling, he sorrows, grieves, and laments; he wee
beating his breast and becomes distraught. He feels two fegﬁ
ings—a bodily one and a mental one. Suppose they were to strike
a man with a dart, and then they would strike him immediate]
afterwards with a second dart,234 so that the man would fee] 5
feeling caused by two darts. So too, when the uninstructed
worldling is being contacted by a painful feeling ... he feels two
feelings—a bodily one and a mental one.

“Being contacted by that same painful feeling, he harbours
aversion towards it. When he harbours aversion towards painful
feeling, the underlying tendency to aversion towards painful
feeling lies behind this. Being contacted by painful feeling, he
seeks delight in sensual pleasure. For what reason? Because the
uninstructed worldling does not know of any escape from
painful feeling other than sensual pleasure.235 When he seeks
delight in sensual pleasure, the underlying tendency to lust for
pleasant feeling lies behind this. He does not understand as it real-
ly is the origin and the passing away, the gratification, the danger,

and the escape in the case of these feelings. When he does not- - - -

understand these things, the underlying tendency to ignorance in
regard to neither-painful-nor-pleasant feeling lies behind this.

“If he feels a pleasant feeling, he feels it attached. If he feels a
painful feeling, he feels it attached. [209] If he feels a neither-
painful-nor-pleasant feeling, he feels it attached. This, bhikkhus,
is called an uninstructed worldling who is attached to birth,
aging, and death; who is attached to sorrow, lamentation, pain,
displeasure, and despair; who is attached to suffering, I say.

“Bhikkhus, when the instructed noble disciple is contacted by
a painful feeling, he does not sorrow, grieve, or lament; he does
not weep beating his breast and become distraught.236 He feels
one feeling—a bodily one, not a mental one. Suppose they were
to strike a man with a dart, but they would not strike him imme-
diately afterwards with a second dart, so that the man would feel
a feeling caused by one dart only. So too, when the instructed
noble disciple is contacted by a painful feeling ... he feels one
feeling—a bodily one, not a mental one.
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“Being contacted by that same painful feeling, he harbours no
aversion towards it. Since he harbours no aversion towards
painful feeling, the underlying tendency to aversion towards
painful feeling does not lie behind this. Being contacted by
painful feeling, he does not seek delight in sensual pleasure. For
what reason? Because the instructed noble disciple knows of an
escape from painful feeling other than sensual pleasure. Since he
does not seek delight in sensual pleasure, the underlying ten-
dency to lust for pleasant feeling does not lie behind this. He
understands as it really is the origin and the passing away, the
gratification, the danger, and the escape in the case of these feel-
ings. Since he understands these things, the underlying tendency
to ignorance in regard to neither-painful-nor-pleasant feeling
does not lie behind this.

“If he feels a pleasant feeling, he feels it detached. If he feels a
painful feeling, [210] he feels it detached. If he feels a neither-
painful-nor-pleasant feeling, he feels it detached. This, bhikkhus,
is called a noble disciple who is detached from birth, aging, and
death; who is detached from sorrow, lamentation, pain, displeas-
ure, and despair; who is detached from suffering, I say.

“This, bhikkhus, is the distinction, the disparity, the difference
between the instructed noble disciple and the uninstructed

worldling.”

The wise one, learned, does not feel

The pleasant and painful [mental] feeling.
This is the great difference between

The wise one and the worldling.

For the learned one who has comprehended Dhamma,
Who clearly sees this world and the next,

Desirable things do not provoke his mind,

Towards the undesired he has no aversion.

For him attraction and repulsion no more exist;
Both have been extinguished, brought to an end.
Having known the dust-free, sorrowless state,
The transcender of existence rightly understands.
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7 (7) The Sick Ward (1)

On one occasion the Blessed One was dwelling at Vesili in the
Great Wood in the Hall with the Peaked Roof. Then, in the
evening, the Blessed One emerged from seclusion and went to
the sick ward,?3” where he sat down in the appointed seat and
addressed the bhikkhus thus: [211]

“Bhikkhus, a bhikkhu should await his time mindful and
clearly comprehending. This is our instruction to you.

“ And how, bhikkhus, is a bhikkhu mindful? Here, bhikkhus, a
bhikkhu dwells contemplating the body in the body, ardent,
clearly comprehending, mindful, having put away covetousness
and displeasure in regard to the world. He dwells contemplating
feelings in feelings ... mind in mind ... phenomena in phenom-
ena, ardent, clearly comprehending, mindful, having put away
covetousness and displeasure in regard to the world. It is in such
a way that a bhikkhu is mindful.

“And how, bhikkhus, does a bhikkhu exercise clear compre-
hension? Here, bhikkhus, a bhikkhu is one who acts with clear
comprehension when going forward and returning; when look-
ing ahead and looking aside; when drawing in and extending the
limbs; when wearing his robes and carrying his outer robe and
bowl; when eating, drinking, chewing his food, and tasting;
when defecating and urinating; when walking, standing, sitting,
falling asleep, waking up, speaking, and keeping silent. It is in
such a way that a bhikkhu exercises clear comprehension.

“A bhikkhu should await his time mindful and clearly com-
prehending. This is our instruction to you.

“Bhikkhus, while a bhikkhu dwells thus, mindful and clearly
comprehending, diligent, ardent, and resolute, if there arises in
him a pleasant feeling, he understands thus: ‘There has arisen in
me a pleasant feeling. Now that is dependent, not independent.
Dependent on what? Dependent on this very body. But this body
is impermanent, conditioned, dependently arisen. So when the
pleasant feeling has arisen in dependence on a body that is
impermanent, conditioned, dependently arisen, how could it be
permanent? He dwells contemplating impermanence in the
body and in pleasant feeling, he dwells contemplating vanishing,
contemplating fading away, contemplating cessation, contem-
plating relinquishment.238 As he dwells thus, [212] the underly-

D -
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ing tendency to lust in regard to the body and in regard to pleas-
ant feeling is abandoned by him.

“Bhikkhus, while a bhikkhu dwells thus, mindful and clearly
comprehending, diligent, ardent, and resolute, if there arises in
him a painful feeling, he understands thus: ‘There has arisen in
me a painful feeling. Now that is dependent, not independent.
Dependent on what? Dependent on just this body. But this body
is impermanent, conditioned, dependently arisen. So when the
painful feeling has arisen in dependence on a body that is imper-
manent, conditioned, dependently arisen, how could it be per-
manent?’ He dwells contemplating impermanence in the body
and in painful feeling, he dwells contemplating vanishing, con-
templating fading away, contemplating cessation, contemplating
relinquishment. As he dwells thus, the underlying tendency to
aversion in regard to the body and in regard to painful feeling is
abandoned by him.

“Bhikkhus, while a bhikkhu dwells thus, mindful and clearly
comprehending, diligent, ardent, and resolute, if there arises in
him a neither-painful-nor-pleasant feeling, he understands thus:
‘There has arisen in me a neither-painful-nor-pleasant feeling.
Now that is dependent, not independent. Dependent on what?
Dependent on just this body. But this body is impermanent, con-
ditioned, dependently arisen. So when the neither-painful-nor-
pleasant feeling has arisen in dependence on a body that is
impermanent, conditioned, dependently arisen, how could it be
permanent?” He dwells contemplating impermanence in the
body and in neither-painful-nor-pleasant feeling, he dwells con-
templating vanishing, contemplating fading away, contemplat-
ing cessation, contemplating relinquishment. As he dwells thus,
the underlying tendency to ignorance in regard to the body and
in regard to neither-painful-nor-pleasant feeling is abandoned by
him. [213]

“If he feels a pleasant feeling,239 he understands: ‘It is imper-
manent’; he understands: ‘It is not held to’; he understands: ‘It is
not delighted in.” If he feels a painful feeling, he understands: ‘It
is impermanent’; he understands: ‘It is not held to’; he under-
stands: ‘It is not delighted in.” If he feels a neither-painful-nor-
pleasant feeling, he understands: ‘It is impermanent’; he under-
stands: ‘It is not held to’; he understands: ‘It is not delighted in.’

“If he feels a pleasant feeling, he feels it detached; if he feels a
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painful feeling, he feels it detached; if he feels a neither-painfy].-
nor-pleasant feeling, he feels it detached.

“When he feels a feeling terminating with the body, he under-
stands: ‘I feel a feeling terminating with the body.” When he fee]g
a feeling terminating with life, he understands: ‘I feel a feeling
terminating with life.” He understands: ‘With the breakup of the
body, following the exhaustion of life, all that is felt, not being
delighted in, will become cool right here.’

“Just as, bhikkhus, an oil lamp burns in dependence on the oj]
and the wick, and with the exhaustion of the oil and the wick it
is extinguished through lack of fuel, so too, bhikkhus, when a
bhikkhu feels a feeling terminating with the body ... terminating
with life ... He understands: ‘With the breakup of the body, fol-
lowing the exhaustion of life, all that is felt, not being delighted
in, will become cool right here.””

8 (8) The Sick Ward (2)

(As in preceding sutta down to the second injunction: ) [214]

“A bhikkhu should await his time mindful and clearly com-
prehending. This is our instruction to you.

“Bhikkhus, while a bhikkhu dwells thus, mindful and clearly
comprehending, diligent, ardent, and resolute, if there arises in
him a pleasant feeling, he understands thus: ‘There has arisen in
me a pleasant feeling. Now that is dependent, not independent.
Dependent on what? Dependent on just this contact. But this con-
tact is impermanent, conditioned, dependently arisen. So when
the pleasant feeling has arisen in dependence on a contact that is
impermanent, conditioned, dependently arisen, how could it be
permanent?” He dwells contemplating impermanence in contact
and in pleasant feeling, he dwells contemplating vanishing, con-
templating fading away, contemplating cessation, contemplating
relinquishment. As he dwells thus, the underlying tendency to
lust in regard to contact and in regard to pleasant feeling is aban-
doned by him.

“Bhikkhus, while a bhikkhu dwells thus, mindful and clearly
comprehending, diligent, ardent, and resolute, if there arises in
him a painful feeling, he understands thus: ‘There has arisen in
me a painful feeling. Now that is dependent, not independent.
Dependent on what? Dependent on just this contact. But this con-
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tact is impermanent, conditioned, dependently arisen. So when
the painful feeling has arisen in dependence on a contact that is
impermanent, conditioned, dependently arisen, how could it be

ermanent?” He dwells contemplating impermanence in contact
and in painful feeling, he dwells contemplating vanishing, con-
templating fading away, contemplating cessation, contemplating
relinquishment. As he dwells thus, the underlying tendency to
aversion in regard to contact and in regard to painful feeling is
abandoned by him.

“Bhikkhus, while a bhikkhu dwells thus, mindful and clearly
comprehending, diligent, ardent, and resolute, if there arises in
him a neither-painful-nor-pleasant feeling, he understands thus:
‘There has arisen in me a neither-painful-nor-pleasant feeling.
Now that is dependent, not independent. Dependent on what?
Dependent on just this contact. But this contact is impermanent,
conditioned, dependently arisen. So when the neither-painful-
nor-pleasant feeling has arisen in dependence on a contact that is
impermanent, conditioned, dependently arisen, how could it be
permanent?’ He dwells contemplating impermanence in contact
and in neither-painful-nor-pleasant feeling, he dwells contem-
plating vanishing, contemplating fading away, contemplating
cessation, contemplating relinquishment. As he dwells thus, the
underlying tendency to ignorance in regard to contact and in
regard to neither-painful-nor-pleasant feeling is abandoned by
him.

“If he feels a pleasant feeling ... (all as in preceding sutta) ... He
understands: ‘With the breakup of the body, following the
exhaustion of life, all that is felt, not being delighted in, will
become cool right here.””

9 (9) Impermanent

“Bhikkhus, these three feelings are impermanent, conditioned,
dependently arisen, subject to destruction, subject to vanishing,
subject to fading away, subject to cessation. What three? Pleasant
feeling, painful feeling, neither-painful-nor-pleasant feeling.
These three feelings are impermanent, conditioned, dependently
arisen, subject to destruction, subject to vanishing, subject to fad-
ing away, subject to cessation.” [215]
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10 (10) Rooted in Contact

“Bhikkhus, these three feelings are born of contact, rooted in contact
with contact as their source and condition. What three? Pleasan;
feeling, painful feeling, neither-painful-nor-pleasant feeling.

“In dependence on a contact to be experienced as pleasant
bhikkhus, a pleasant feeling arises. With the cessation of tha;
contact to be experienced as pleasant, the corresponding fee]-
ing—the pleasant feeling that arose in dependence on that con-
tact to be experienced as pleasant—ceases and subsides.

“In dependence on a contact to be experienced as painful, a
painful feeling arises. With the cessation of that contact to be
experienced as painful, the corresponding feeling—the painful
feeling that arose in dependence on that contact to be experi-
enced as painful—ceases and subsides.

“In dependence on a contact to be experienced as neither-
painful-nor-pleasant, a neither-painful-nor-pleasant feeling arises.
With the cessation of that contact to be experienced as neither-
painful-nor-pleasant, the corresponding feeling—the neither-
painful-nor-pleasant feeling that arose in dependence on that
contact to be experienced as neither-painful-nor-pleasant—ceases
and subsides. '

“Bhikkhus, just as heat is generated and fire is produced from
the conjunction and friction of two fire-sticks, but when the sticks
are separated and laid aside the resultant heat ceases and sub-
sides;?40 5o too, these three feelings are born of contact, rooted in
contact, with contact as their source and condition. In depend-
ence on the appropriate contacts the corresponding feelings
arise; with the cessation of the appropriate contacts the corre-
sponding feelings cease.”

[216] II. ALONE

11 (1) Alone

Then a certain bhikkhu approached the Blessed One, paid hom-
age to him, sat down to one side, and said to him: “Here, vener-
able sir, while I was alone in seclusion, a reflection arose in my
mind thus: “Three feeling have been spoken of by the Blessed One:
pleasant feeling, painful feeling, neither-painful-nor-pleasant
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feeling. These three feelings have been spoken of by the Blessed
One. But the Blessed One has said: “Whatever is felt is included
in suffering.” Now with reference to what was this stated by the
Blessed One?"”
“Good, good, bhikkhu! These three feelings have been spoken
of by me: pleasant feeling, painful feeling, neither-painful-nor-

leasant feeling. These three feelings have been spoken of by me.
And I have also said: ‘Whatever is felt is included in suffering.’
That has been stated by me with reference to the impermanence
of formations. That has been stated by me with reference to for-
mations being subject to destruction ... to formations being sub-
ject to vanishing ... to formations being subject to fading away
[217] ... to formations being subject to cessation ... to formations
being subject to change.2#

“Then, bhikkhu, I have also taught the successive cessation of
formations.2#2 For one who has attained the first jhana, speech
has ceased. For one who has attained the second jhana, thought
and examination have ceased. For one who has attained the third
jhana, rapture has ceased. For one who has attained the fourth
jhana, in-breathing and out-breathing have ceased. For one who
has attained the base of the infinity of space, the perception of
form has ceased. For one who has attained the base of the infinity
of consciousness, the perception pertaining to the base of the
infinity of space has ceased. For one who has attained the base of
nothingness, the perception pertaining to the base of the infinity
of consciousness has ceased. For one who has attained the base
of neither-perception-nor-nonperception, the perception pertain-
ing to the base of nothingness has ceased. For one who has
attained the cessation of perception and feeling, perception and
feeling have ceased. For a bhikkhu whose taints are destroyed,
lust has ceased, hatred has ceased, delusion has ceased.

“Then, bhikkhu, I have also taught the successive subsiding of
formations. For one who has attained the first jhana speech has
subsided.... For one who has attained the cessation of perception
and feeling, perception and feeling have subsided. For a bhikkhu
whose taints are destroyed, lust has subsided, hatred has sub-
sided, delusion has subsided.

“There are, bhikkhu, these six kinds of tranquillization. For one
Who has attained the first jhana, speech has been tranquillized. For
One who has attained the second jhana, thought and examination
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have been tranquillized. For one who has attained the third jhana,
rapture has been tranquillized. For one who has attained the
fourth jhana, in-breathing and out-breathing have been tranquil-
lized. [218] For one who has attained the cessation of perception
and feeling, perception and feeling have been tranquillized. For 4
bhikkhu whose taints are destroyed, lust has been tranquillized,
hatred has been tranquillized, delusion has been tranquillized.”

12 (2) The Sky (1)

“Bhikkhus, just as various winds blow in the sky: winds from the
east, winds from the west, winds from the north, winds from the
south, dusty winds and dustless winds, cold winds and hot
winds, mild winds and strong winds; so too, various feelings
arise in this body: pleasant feeling arises, painful feeling arises,
neither-painful-nor-pleasant feeling arises.”

Just as many diverse winds

Blow back and forth across the sky,
Easterly winds and westerly winds,
Northerly winds and southerly winds,
Dusty winds and dustless winds,
Sometimes cold, sometimes hot,

Those that are strong and others mild—
Winds of many kinds that blow;

So in this very body here

Various kinds of feelings arise,
Pleasant ones and painful ones,

And those neither painful nor pleasant.

But when a bhikkhu who is ardent?43
Does not neglect clear comprehension,
Then that wise man fully understands
Feelings in their entirety.

Having fully understood feelings,

He is taintless in this very life.

Standing in Dhamma, with the body’s breakup,
The knowledge-master cannot be reckoned. [219]
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13 (3) The Sky (2)
(Samne as the preceding, but without the verses.)

.

14 (4) The Guest House

«Bhikkhus, suppose there is a guest house. People come from the
east, west, north, and south and lodge there; khattiyas, brahmins,
vessas, and suddas come and lodge there. So too, bhikkhus, var-
ious feelings arise in this body: pleasant feeling arises, painful
feeling arises, neither-painful-nor-pleasant feeling arises; carnal
pleasant feeling arises; carnal painful feeling arises; carnal nei-
ther-painful-nor-pleasant feeling arises; spiritual pleasant feeling
arises; spiritual painful feeling arises; spiritual neither-painful-
nor-pleasant feeling arises.”244

15 (5) Ananda (1)

Then the Venerable Ananda approached the Blessed One, paid
homage to him, sat down to one side, and said to him:
“Venerable sir, what now is feeling? What is the origin of feeling?
What is the cessation of feeling? {220] What is the way leading to
the cessation of feeling? What is the gratification in feeling? What
is the danger? What is the escape?”

“Ananda, these three feelings—pleasant feeling, painful feel-
ing, neither-painful-nor-pleasant feeling—are called feeling.
With the arising of contact there is the arising of feeling. With the
cessation of contact there is the cessation of feeling. This Noble
Eightfold Path is the way leading to the cessation of feeling; that
is, right view ... right concentration. The pleasure and joy that
arise in dependence on feeling: this is the gratification in feeling.
That feeling is impermanent, suffering, and subject to change:
this is the danger in feeling. The removal and abandonment of
desire and lust for feeling: this is the escape from feeling.

“Then, Ananda, I have also taught the successive cessation of
formations ... (as in §11).... [221] For a bhikkhu whose taints are
destroyed, lust has been tranquillized, hatred has been tranquil-
lized, delusion has been tranquillized.”
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16 (6) Ananda (2)

Then the Venerable Ananda approached the Blessed One, paid
homage to him, and sat down to one side. The Blessed One then
said to the Venerable Ananda as he was sitting to one side:
“Ananda, what now is feeling? What is the origin of feeling?
What is the cessation of feeling? What is the way leading to the
cessation of feeling? What is the gratification in feeling? What is
the danger? What is the escape?”

“\enerable sir, our teachings are rooted in the Blessed One,
guided by the Blessed One, take recourse in the Blessed Qne, It
would be good if the Blessed One would clear up the meaning 9f
this statement. Having heard it from him, the bhikkhus will
remember it.”

“Then listen and attend closely, Ananda. I will speak.”

“Yes, venerable sir,” the Venerable Ananda replied. The
Blessed One said this:

«Ananda, these three feelings—pleasant feeling, pain'ful fee’zll-
ing, neither-painful-nor-pleasant feeling—are called feeling....

(All as in the preceding sutta.)

17 (7)-18 (8) A Number of Bhikkhus

(Theéé two suttas are identical with §§15-16 except that in each “a number
of bhikkhus” is the interlocutor in place of Ananda.) [222-23]

19 (9) Paficakariga

Then the carpenter Paficakanga approached the Venera.ble‘
Udayi, paid homage to him, sat down to one side, and asked him:
“Venerable Udayi, how many kinds of feelings have been spoken
of by the Blessed One?"245

“Three kinds of feelings, carpenter, have been spoken of b.y the
Blessed One: pleasant feeling, painful feeling, neither.—pamful;
nor-pleasant feeling. These are the three kinds of feelings tha
have been spoken of by the Blessed One.”

When this was said, the carpenter Paficakanga said to the
Venerable Udayi: “The Blessed One did not speak of three kmds
of feelings, Venerable Udayi. He spoke of two kinds of fee}mgi
pleasant feeling and painful feeling. As to this neither-painful-

|
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nor-pleasant feeling, venerable sir, the Blessed One has said that
this is included in the peaceful and sublinte pleasure.”

A second time [224] and a third time the Venerable Udayi stat-
ed his position, and a second time and a third time the carpenter
Paficakanga stated his, but the Venerable Udayi could not con-
vince the carpenter Paficakanga nor could the carpenter Pafica-
kanga convince the Venerable Udayi.

The Venerable Ananda heard this conversation between the
Venerable Udayi and the carpenter Paficakanga. Then he
approached the Blessed One, paid homage to him, sat down to
one side, and reported to the Blessed One the entire conversation.
[The Blessed One said:]

“Ananda, it was a true method of exposition that the carpenter
Paficakanga would not approve of from the bhikkhu Udayi, and
it was a true method of exposition that the bhikkhu Udayi would
not approve of from the carpenter Paficakanga. I have spoken of
two kinds of feelings by [one] method of exposition; I have spo-
ken of three kinds of feelings by [another] method of exposition;
I have spoken of five kinds of feelings ... six kinds of feelings ...
eighteen kinds of feelings ... thirty-six kinds of feelings by
[another] method of exposition; [225] and I have spoken of one
hundred and eight kinds of feelings by [still another] method of
exposition. Thus, Ananda, the Dhamma has been taught by me
through [different] methods of exposition.246

“When the Dhamma has been taught by me in such a way
through [different] methods of exposition, it may be expected of
those who will not concede, allow, and approve of what is well
stated and well spoken by others that they will become con-
tentious and quarrelsome and engage in disputes, and that they
will dwell stabbing each other with verbal daggers. But when the
Dhamma has been taught by me in such a way through [differ-
ent] methods of exposition, it may be expected of those who will
concede, allow, and approve of what is well stated and well spo-
ken by others that they will live in concord, with mutual appre-

ciation, without disputing, blending like milk and water, view-
ing each other with kindly eyes.

“Ananda, there are these five cords of sensual pleasure. What
five? Forms cognizable by the eye that are desirable, lovely,
agreeable, pleasing, sensually enticing, tantalizing. Sounds cog-
Nizable by the ear ... Odours cognizable by the nose ... Tastes
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cognizable by the tongue ... Tactile objects cogr.aizable by the
body that are desirable, lovely, agreeable, pleasing, sensually
enticing, tantalizing. These are the five cords of sensual Pleasure.
The pleasure and joy that arise in dependence on these five cords
of sensual pleasure: this is called sensual pleasure.

“Though some may say, ‘This is the supreme pleasure and joy
that beings experience,’ I would not concede this to them. Why is
that? Because there is another kind of happiness more excellent
and sublime than that happiness. And what is that other kind of
happiness? Here, Ananda, secluded from sensual pleasures,
secluded from unwholesome states, a bhikkhu enters and dwells
in the first jhana, which is accompanied by thought anc% e?<ami-
nation, with rapture and happiness born of seclusion. This is that
other kind of happiness more excellent and sublime than the pre-
vious kind of happiness. {226] .

“Though some may say, ‘This is the supreme pleasure and joy
that beings experience,” I would not concede this to them. Why is
that? Because there is another kind of happiness more excellent
and sublime than that happiness. And what is that other kind of
happiness? Here, Ananda, with the subsiding of though.t _and
examination, a bhikkhu enters and dwells in the second jhana,
which has internal confidence and unification of mind, is without

thought and examination, and has rapture and happiness born of -

concentration. This is that other kind of happiness more excellent
and sublime than the previous kind of happiness. .
“Though some may say, ‘This is the supreme pleasure and joy
that beings experience,’ I would not concede this to them. Why is
that? Because there is another kind of happiness more excellent
and sublime than that happiness. And what is that other kind of
happiness? Here, Ananda, with the fading away as well of rap-
ture, a bhikkhu dwells equanimous and, mindful and clearly
comprehending, he experiences happiness with the body; he
enters and dwells in the third jhana of which the noble qneS’
declare: ‘He is equanimous, mindful, one who dwells happfly-
This is that other kind of happiness more excellent and sublime
than the previous kind of happiness. .
“Though some may say, ‘This is the supreme pleasure and joy
that beings experience,’ I would not concede this to them. Why 18
that? Because there is another kind of happiness more excellent
and sublime than that happiness. And what is that other kind of
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happiness? Here, Ananda, with the abandoning of pleasure and
pain, and with the previous passing away of‘joy and displeasure,
a bhikkhu enters and dwells in the fourth jhana, which is neither
painful nor pleasant and includes the purification of mindfulness
by equanimity. This is that other kind of happiness more excel-
lent and sublime than the previous kind of happiness.247

“Though some may say, ‘This is the supreme pleasure and joy
that beings experience,” I would not concede this to them. [227]
Why is that? Because there is another kind of happiness more
excellent and sublime than that happiness. And what is that
other kind of happiness? Here, Ananda, with the complete tran-
scendence of perceptions of forms, with the passing away of per-
ceptions of sensory impingement, with nonattention to percep-
tions of diversity, aware that ‘space is infinite,” a bhikkhu enters
and dwells in the base of the infinity of space. This is that other
kind of happiness more excellent and sublime than the previous
kind of happiness.

“Though some may say, ‘This is the supreme pleasure and joy
that beings experience,” I would not concede this to them. Why is
that? Because there is another kind of happiness more excellent
and sublime than that happiness. And what is that other kind of
happiness? Here, Ananda, by completely transcending the base
of the infinity of space, aware that ‘consciousness is infinite,” a
bhikkhu enters and dwells in the base of the infinity of con-
sciousness. This is that other kind of happiness more excellent
and sublime than the previous kind of happiness.

“Though some may say, ‘This is the supreme pleasure and joy
that beings experience,” I would not concede this to them. Why is
that? Because there is another kind of happiness more excellent
and sublime than that happiness. And what is that other kind of
happiness? Here, Ananda, by completely transcending the base
of the infinity of consciousness, aware that ‘there is nothing,” a
bhikkhu enters and dwells in the base of nothingness. This [228]
is that other kind of happiness more excellent and sublime than
the previous kind of happiness.

“Though some may say, ‘This is the supreme pleasure and joy
that beings experience,” I would not concede this to them. Why is
that? Because there is another kind of happiness more excellent
and sublime than that happiness. And what is that other kind of
happiness? Here, Ananda, by completely transcending the base
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of nothingness, a bhikkhu enters and dwells in the base of nei-
ther-perception-nor-nonperception. This is that other kind of
happiness more excellent and sublime than the previous kind of
happiness.

“Though some may say, ‘This is the supreme pleasure and joy
that beings experience,” I would not concede this to them. Why is
that? Because there is another kind of happiness more excellent
and sublime than that happiness. And what is that other kind of
happiness? Here, Ananda, by completely transcending the base
of neither-perception-nor-nonperception, a bhikkhu enters and
dwells in the cessation of perception and feeling. This is that
other kind of happiness more excellent and sublime than the
previous kind of happiness.248

“Now it is possible, Ananda, that wanderers of other sects
might speak thus: ‘The ascetic Gotama speaks of the cessation of
perception and feeling, and he maintains that it is included in
happiness. What is that? How is that?” When wanderers of other
sects speak thus, Ananda, they should be told: ‘The Blessed One,
friends, does not describe a state as included in happiness only
with reference to pleasant feeling. But rather, friends, wherever

happiness is found and in whatever way, the Tathagata describes
that as included in happiness.’”’249

20 (10) Bhikkhus

“Bhikkhus, I have spoken of two kinds of feelings by [one]

method of exposition.... Thus, bhikkhus, the Dhamma has been

taught by me through [different] methods of exposition....”
(Complete as in the preceding sutta.) [229]

[230] III. THE THEME OF THE HUNDRED AND EIGHT

21 (1) Sivaka

On one occasion the Blessed One was dwelling at Rajagaha in the
Bamboo Grove, the Squirrel Sanctuary. Then the wanderer
Moliyasivaka approached the Blessed One and exchanged greet-
ings with him.250 When they had concluded their greetings and
cordial talk, he sat down to one side and said to the Blessed One:

“Master Gotama, there are some ascetics and brahmins who
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hold such a doctrine and view as this: “‘Whatever a person expe-
riences, whether it be pleasant or painful or neither-painful-nor-
pleasant, all that is caused by what was done in the past.”2! What
does Master Gotama say about this?”

«Some feelings, Sivaka, arise here originating from bile dis-
orders: that some feelings arise here originating from bile dis-
orders one can know for oneself, and that is considered to be true
in the world. Now when those ascetics and brahmins hold such
a doctrine and view as this, ‘Whatever a person experiences,
whether it be pleasant or painful or neither-painful-nor-pleasant,
all that is caused by what was done in the past,” they overshoot
what one knows by oneself and they overshoot what is consid-
ered to be true in the world. Therefore I say that this is wrong on
the part of those ascetics and brahmins.252

“Some feelings, Sivaka, arise here originating from phlegm dis-
orders ... originating from wind disorders ... originating from an
imbalance [of the three] ... produced by change of climate ...
produced by careless behaviour ... caused by assault ... [231]
produced as the result of kamma: how some feelings arise here
produced as the result of kamma one can know for oneself, and
that is considered to be true in the world.2* Now when those
ascetics and brahmins hold such a doctrine and view as this,
‘Whatever a person experiences, whether it be pleasant or
painful or neither-painful-nor-pleasant, all that is caused by what
was done in the past,’ they overshoot what one knows by oneself
and they overshoot what is considered to be true in the world.
Therefore I say that this is wrong on the part of those ascetics and
brahmins.”

When this was said, the wanderer Moliyasivaka said to the
Blessed One: “Magnificent, Master Gotama! Magnificent, Master
Gotama!... From today let Master Gotama remember me as a lay
follower who has gone for refuge for life.”

Bile, phlegm, and also wind,
Imbalance and climate too,
Carelessness and assault,

With kamma result as the eighth.
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22 (2) The Theme of the Hundred and Eight

“Bhikkhus, I will teach you a Dhamma exposition on the theme
of the hundred and eight. Listen to that....

“And what, bhikkhus, is the Dhamma exposition on the theme
of the hundred and eight? I have spoken of two kinds of feelings
by [one] method of exposition; I have spoken of three kinds of
feelings by [another] method of exposition; I have spoken of five
kinds of feelings ... six kinds of feelings ... eighteen kinds of
feelings ... thirty-six kinds of feelings by [another] method of
exposition; and I have spoken of one hundred and eight kinds of
feelings by [still another} method of exposition.

“And what, bhikkhus, are the two kinds of feelings? Bodily
and mental. These are called the two kinds of feelings. [232]

“And what, bhikkhus, are the three kinds of feelings? Pleasant
feeling, painful feeling, neither-painful-nor-pleasant feeling.
These are called the three kinds of feelings.

“And what, bhikkhus, are the five kinds of feelings? The pleasure
faculty, the pain faculty, the joy faculty, the displeasure faculty,
the equanimity faculty. These are called the five kinds of feel-
ings.254

“And what, bhikkhus, are the six kinds of feelings? Feeling
born of eye-contact ... feeling born of mind-contact. These are
called the six kinds of feeling.

“And what, bhikkhus, are the eighteen kinds of feelings? Six
examinations accompanied by joy, six examinations accompa-
nied by displeasure, six examinations accompanied by equanim-
ity. These are called the eighteen kinds of feelings.255

“And what, bhikkhus, are the thirty-six kinds of feelings? Six
types of joy based on the household life, six types of joy based on
renunciation; six types of displeasure based on the household life,
six types of displeasure based on renunciation; six types of equa-
nimity based on the household life, six types of equanimity based
on renunciation. These are called the thirty-six kinds of feelings. 2

“And what, bhikkhus, are the hundred and eight kinds of feel-
ings? The [above] thirty-six feelings in the past, the [above] thirty-
six feelings in the future, the [above] thirty-six feelings at present.
These are called the hundred and eight kinds of feelings.

“This, bhikkhus, is the Dhamma exposition on the theme of the
hundred and eight.”
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23 (3) A Certain Bhikkhu

Then a certain bhikkhu approached the Blessed One, paid hom-
age to him, sat down to one side, and said to him: “Venerable sir,
what now is feeling? What is the origin of feeling? What is the
way leading to the origination of feeling? What is the cessation of
feeling? What is the way leading to the cessation of feeling? What
is the gratification in feeling? What is the danger? What is the
escape?” [233]

“There are, bhikkhu, these three feelings: pleasant feeling,
painful feeling, neither-painful-nor-pleasant feeling. This is
called feeling. With the arising of contact there is the arising of
feeling. Craving is the way leading to the origination of feeling.
With the cessation of contact there is the cessation of feeling. This
Noble Eightfold Path is the way leading to the cessation of feel-
ing; that is, right view ... right concentration.

“The pleasure and joy that arise in dependence on feeling: this
is the gratification in feeling. That feeling is impermanent, suf-
fering, and subject to change: this is the danger in feeling. The
removal and abandonment of desire and lust for feeling: this is
the escape from feeling.”

24 (4) Before

“Bhikkhus, before my enlightenment, while I was still a bodhi-
satta, not yet fully enlightened, it occurred to me: “What now is
feeling? What is the origin of feeling? What is the way leading to
the origination of feeling? What is the cessation of feeling? What
is the way leading to the cessation of feeling? What is the gratifi-
cation in feeling? What is the danger? What is the escape?”

. “Then, bhikkhus, it occurred to me: ‘There are these three feel-
Ings ... (all as in preceding sutta) ... this is the escape from feeling.”

25 (5) Knowledge2s7

“These are feelings’: thus, bhikkhus, in regard to things unheard
bEfore, there arose in me vision, knowledge, wisdom, true
knowledge, and light.

“This is the origin of feeling’: thus, bhikkhus, in regard to
thmgs unheard before, there arose in me vision ... and light.
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““This is the way leading to the origination of feeling’: thus,
bhikkhus, in regard to things unheard before, there arose in me
vision ... and light.

“*This is the cessation of feeling”: thus, bhikkhus, in regard to
things unheard before, there arose in me vision ... and light. [234)

“This is the way leading to the cessation of feeling’: thys,
bhikkhus, in regard to things unheard before, there arose in me
vision ... and light.

““This is the gratification in feeling’ ... ‘This is the danger in
feeling” ... “This is the escape from feeling”: thus, bhikkhus, in
regard to things unheard before, there arose in me vision, knowl-
edge, wisdom, true knowledge, and light.”

26 (6) A Number of Bhikkhus

(Identical with §23 except that “a number of bhikkhus” are the inter-
locutors rather than “a certain bhikkhu.”)

27 (7) Ascetics and Brahmins (1)

“Bhikkhus, there are these three feelings. What three? Pleasant
feeling, painful feeling, neither-painful-nor-pleasant feeling.

“Those ascetics or brahmins, bhikkhus, who do not understand
as they really are the gratification, the danger, and the escape in
the case of these three feelings:258 these I do not consider to be
ascetics among ascetics or brahmins among brahmins, and these
venerable ones do not, by realizing it for themselves with direct
knowledge, in this very life enter and dwell in the goal of asceti-
cism or the goal of brahminhood.

“But, bhikkhus, those ascetics and brahmins who understand
these things as they really are: these I consider to be ascetics
among ascetics and brahmins among brahmins, and these vener-
able ones, by realizing it for themselves with direct knowledge,
in this very life enter and dwell in the goal of asceticism and the
goal of brahminhood.” [235]

28 (8) Ascetics and Brahmins (2)

“Those ascetics or brahmins, bhikkhus, who do not understand as
they really are the origination and the passing away, the gratifi-
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cation, the danger, and the escape in the case of these three feelings:
these I do not consider to be ascetics among ascetics or brahmins
among brahmins, and these venerable ones do not, by realizing
it for themselves with direct knowledge, in this very life enter
and dwell in the goal of asceticism or the goal of brahminhood.

“But, bhikkhus, those ascetics and brahmins who understand
these things as they really are: these I consider to be ascetics
among ascetics and brahmins among brahmins, and these vener-
able ones, by realizing it for themselves with direct knowledge,
in this very life enter and dwell in the goal of asceticism and the
goal of brahminhood.”

29 (9) Ascetics and Brahmins (3)

“Those ascetics or brahmins, bhikkhus, who do not understand
feeling, its origin, its cessation, and the way leading to its cessa-
tion: these I do not consider to be ascetics among ascetics ... nor
do they enter and dwell in the goal of asceticism or the goal of
brahminhood.

“But, bhikkhus, those ascetics and brahmins who understand
feeling, its origin, its cessation, and the way leading to its cessa-
tion: these I consider to be ascetics among ascetics ... and they
enter and dwell in the goal of asceticism and the goal of brah-
minhood.” :

30 (10) Simple Version

“Bhikkhus, there are these three feelings. What three? Pleasant
feeling, painful feeling, neither-painful-nor-pleasant feeling.”2>

31 (11) Spiritual

“Bhikkhus, there is carnal rapture, there is spiritual rapture,
there is rapture more spiritual than the spiritual. There is carnal
happiness, there is spiritual happiness, there is happiness more
Spiritual than the spiritual. There is carnal equanimity, there is
spiritual equanimity, there is equanimity more spiritual than the
spiritual. There is carnal deliverance, there is spiritual deliver-
ance, there is deliverance more spiritual than the spiritual.

“And what, bhikkhus, is carnal rapture? There are, bhikkhus,
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these five cords of sensual pleasure. What five? Forms cognizable
by the eye ... tactile objects cognizable by the body that are desir-
able, lovely, agreeable, pleasing, sensually enticing, tantalizing,
These are the five cords of sensual pleasure. The rapture that
arises in dependence on these five cords of sensual pleasure: thig
is called carnal rapture. [236]

“And what, bhikkhus, is spiritual rapture? Here, secluded
from sensual pleasures, secluded from unwholesome states, 3
bhikkhu enters and dwells in the first jhana, which is accompa-
nied by thought and examination, with rapture and happiness
born of seclusion. With the subsiding of thought and examina-
tion, he enters and dwells in the second jhana, which has internal
confidence and unification of mind, is without thought and
examination, and has rapture and happiness born of concentra-
tion. This is called spiritual rapture.

“And what, bhikkhus, is rapture more spiritual than the spiri-
tual? When a bhikkhu whose taints are destroyed reviews his
mind liberated from lust, liberated from hatred, liberated from
delusion, there arises rapture. This is called rapture more spiritual
than the spiritual 260

“ And what, bhikkhus, is carnal happiness? There are, bhikkhus,
these five cords of sensual pleasure. What five? Forms cognizable
by the eye ... tactile objects cognizable by the body that are desir-
able, lovely, agreeable, pleasing, sensually enticing, tantalizing.
These are the five cords of sensual pleasure. The happiness that
arises in dependence on these five cords of sensual pleasure: this
is called carnal happiness.

“And what, bhikkhus, is spiritual happiness? Here, bhikkhus,
secluded from sensual pleasures ... a bhikkhu enters and dwells
in the first jhana ... the second jhana.... With the fading away as
well of rapture, he dwells equanimous and, mindful and clearly
comprehending, he experiences happiness with the body; he
enters and dwells in the third jhana of which the noble ones
declare: ‘He is equanimous, mindful, one who dwells happily-'
This is called spiritual happiness.

“And what, bhikkhus, is happiness more spiritual than the
spiritual? When a bhikkhu whose taints are destroyed reviews
his mind liberated from lust, liberated from hatred, [237] liber-
ated from delusion, there arises happiness. This is called hapPi‘
ness more spiritual than the spiritual.
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“And what, bhikkhus, is carnal equanimity? There are,
bhikkhus, these five cords of sensual pleasure. What five? Forms
cognizable by the eye ... tactile objects cognizable by the body
that are desirable, lovely, agreeable, pleasing, sensually enticing,
tantalizing. These are the five cords of sensual pleasure. The
equanimity that arises in dependence on these five cords of sen-
sual pleasure: this is called carnal equanimity.

“And what, bhikkhus, is spiritual equanimity? With the aban-
doning of pleasure and pain, and with the previous passing
away of joy and displeasure, a bhikkhu enters and dwells in the
fourth jhana, which is neither painful nor pleasant and includes
the purification of mindfulness by equanimity.

“And what, bhikkhus, is equanimity more spiritual than the
spiritual? When a bhikkhu whose taints are destroyed reviews
his mind liberated from lust, liberated from hatred, liberated
from delusion, there arises equanimity. This is called equanimity
more spiritual than the spiritual.

“And what, bhikkhus, is carnal deliverance? Deliverance con-
nected with the form sphere is carnal deliverance.

“And what, bhikkhus, is spiritual deliverance? Deliverance
connected with the formless sphere is spiritual deliverance.261

“And what, bhikkhus, is deliverance more spiritual than the
spiritual? When a bhikkhu whose taints are destroyed reviews
his mind liberated from lust, liberated from hatred, liberated
from delusion, there arises deliverance. This is called deliverance
more spiritual than the spiritual.”



[238] Chapter III
37 Matugamasamyutta

Connected Discourses on Women

1. FIRST REPETITION SERIES
(Women)

1 (1) Agreeable and Disagreeable (1)

“Bhikkhus, when a woman possesses five factors she is extremely
disagreeable to a man. What five? She is not beautiful, not
wealthy, not virtuous; she is lethargic; and she does not beget
children. When a woman possesses these five factors she is
extremely disagreeable to a man.

“Bhikkhus, when a woman possesses five factors she is
extremely agreeable to a man. What five? She.is beautiful,
wealthy, and virtuous; she is clever and industrious; and she
begets children. When a woman possesses these five factors she
is extremely agreeable to a man.”

2 (2) Agreeable and Disagreeable (2)

“Bhikkhus, when a man possesses five factors he is extremely
disagreeable to a woman. What five? He is not handsome, not
wealthy, not virtuous; he is lethargic; and he does not beget chil-
dren. [239] When a man possesses these five factors he is
extremely disagreeable to a woman.

“Bhikkhus, when a man possesses five factors he is extremely
agreeable to a woman. What five? He is handsome, wealthy, and
virtuous; he is clever and industrious; and he begets children.

When a man possesses these five factors he is extremely agree-
able to a woman.”

(The same as the above.)
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3 (3) Peculiar

«Bhikkhus, there are five kinds of suffering peculiar to
women 22 which women experience but not men. What five?

“Here, bhikkhus, even when young, a woman goes to live with
her husband’s family and is separated from her relatives. This is
the first kind of suffering peculiar to women....

“ Again, a woman is subject to menstruation. This is the second
kind of suffering peculiar to women....

“Again, a woman becomes pregnant. This is the third kind of
suffering peculiar to women....

“Again, a woman gives birth. This is the fourth kind of suffer-
ing peculiar to women....

“Again, a woman is made to serve a man. This is the fifth kind
of suffering peculiar to women....

“These, bhikkhus, are the five kinds of suffering peculiar to
women, which women experience but not men.” [240]

4 (4) Three Qualities

“Bhikkhus, when a woman possesses three qualities, with the
breakup of the body, after death, she is generally reborn in a state
of misery, in a bad destination, in the nether world, in hell. What
are the three? Here, bhikkhus, in the morning a woman dwells at
home with her heart obsessed by the taint of selfishness; at noon
she dwells at home with her heart obsessed by envy; in the
evening she dwells at home with her heart obsessed by sensual
lust. When a woman possesses these three qualities ... she is gen-
erally reborn in a state of misery ... in hell.”

(Anuruddha: (i) The Dark Side)

5(5) Angry

Then the Venerable Anuruddha approached the Blessed One ...
and said to him:263 “Here, venerable sir, with the divine eye, which
is purified and surpasses the human, I see women, with the break-
up of the body, after death, being reborn in a state of misery, in a
bad destination, in the nether world, in hell. When a woman pos-
sesses how many qualities, venerable sir, is she reborn thus?”
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“When, Anuruddha, a woman possesses five qualities, with
the breakup of the body, after death, she is reborn in a state of
misery, in a bad destination, in the nether world, in hell. What
five?

“She is without faith, shameless, unafraid of wrongdoing, angry,
unwise. When a woman possesses these five qualities [241] she is
reborn in a state of misery ... in hell.”

6 (6)-13 (13) Malicious, Etc.

“When, Anuruddha, a woman possesses five qualities, with the
breakup of the body, after death, she is reborn in a state of mis-
ery, in a bad destination, in the nether world, in hell. What five?

“She is without faith, shameless, unafraid of wrongdoing,
malicious, [envious ... stingy ... of loose conduct ... immoral ...
unlearned ... lazy ... muddle-minded,]?#* unwise. When a
woman possesses these five qualities she is reborn in a state of
misery ... in hell.” [242-43]

14 (14) The Five

“When, Anuruddha, a woman possesses five qualities, with the
breakup of the body, after death, she.is reborn in a state of mis-
ery, in a bad destination, in the nether world, in hell. What are
the five?

“She destroys life, takes what is not given, engages in sexual
misconduct, speaks falsehood, and indulges in wine, liquor, and
intoxicants that cause negligence. When a woman possesses
these five qualities she is reborn in a state of misery ... in hell.”

II. SECOND REPETITION SERIES
(Anuruddha)

(Anuruddha: (ii) The Bright Side)

15 (1) Without Anger

Then the Venerable Anuruddha approached the Blessed One‘..-
and said to him: “Here, venerable sir, with the divine eye, which
is purified and surpasses the human, I see women, with the
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breakup of the body, after death, being reborn in a good destina-
tion, in a heavenly world. When a womart possesses how many
qualities, venerable sir, is she reborn thus?”

“When, Anuruddha, a woman possesses five qualities, with
the breakup of the body, after death, she is reborn in a good des-
tination, in a heavenly world. What are the five?

“She has faith, she has a sense of shame, she is afraid of wrong-
doing, she is without anger, she is wise. When a woman possess-
es these five qualities [244] she is reborn in a good destination, in
a heavenly world.”

16 (2)-23 (9) Without Malice, Etc.

“When, Anuruddha, a woman possesses five qualities, with the
breakup of the body, after death, she is reborn in a good destina-
tion, in a heavenly world. What are the five?

“She has faith, she has a sense of shame, she is afraid of wrong-
doing, she is without malice, [without envy ... not stingy ... not
of loose conduct ... virtuous ... learned ... energetic ... mind-
ful,]?65 wise. When a woman possesses these five qualities she is
reborn in a good destination, in a heavenly world.” [245]

24 (10) The Five Precepts

“When, Anuruddha, a woman possesses five qualities, with the
breakup of the body, after death, she is reborn in a good destina-
tion, in a heavenly world. What are the five?

“She abstains from the destruction of life, abstains from taking
what is not given, abstains from sexual misconduct, abstains
from false speech, abstains from wine, liquor, and intoxicants
that cause negligence. When a woman possesses these five qual-
ities, with the breakup of the body, after death, she is reborn in a
good destination, in a heavenly world.”

[246] TII. POWERS

25 (1) Confident

“Bhikkhus, there are five powers of a woman. What are the five?
The power of beauty, the power of wealth, the power of relatives,
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the power of sons, the power of virtue. These are the five powers
of a woman. When a woman possesses these five powers, she
dwells confident at home.”

26 (2) Having Won Over

“Bhikkhus, there are five powers of a woman.... (as above) ...
When a woman possesses these five powers, she dwells at home
having won over her husband.”266

27 (3) Under Her Control

“Bhikkhus, there are five powers of a woman.... (as above) ...
When a woman possesses these five powers, she abides with her
husband under her control.”

28 (4) One

“Bhikkhus, when a man possesses one power, he abides with a
woman under his control. What is that one power? The power of
authority. When a woman has been overcome by the power of
authority, neither the power of beauty can rescue her, nor the
power of wealth, nor the power of relatives, nor the power of
sons, nor the power of virtue.” [247]

29 (5) In That Respect

“Bhikkhus, there are these five powers of a woman. What are the
five? The power of beauty, the power of wealth, the power of rel-
atives, the power of sons, the power of virtue.

“If, bhikkhus, a woman possesses the power of beauty but not
the power of wealth, then she is deficient in that respect. But if
she possesses the power of beauty and the power of wealth too,
then she is complete in that respect.

“If, bhikkhus, a woman possesses the powers of beauty and
wealth, but not the power of relatives, then she is deficient in that
respect. But if she possesses the powers of beauty and wealth,
and the power of relatives too, then she is complete in that
respect.

“If, bhikkhus, a woman possesses the powers of beauty,
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wealth, and relatives, but not the power of sons, then she is defi-
cient in that respect. But if she possesses' the powers of beauty,
wealth, and relatives, and the power of sons too, then she is com-
plete in that respect.

“If, bhikkhus, a woman possesses the powers of beauty,
wealth, relatives, and sons, but not the power of virtue, then she
is deficient in that respect. But if she possesses the powers of
beauty, wealth, relatives, and sons, and the power of virtue too,
then she is complete in that respect.

“These are the five powers of a woman.”

30 (6) They Expel

“Bhikkhus, there are these five powers of a woman ... [248] ...
the power of virtue.

“If, bhikkhus, a woman possesses the power of beauty but not
the power of virtue, they expel her; they do not accommodate her
in the family.267

“If, bhikkhus, a woman possesses the powers of beauty and
wealth, but not the power of virtue, they expel her; they do not
accommodate her in the family.

“If, bhikkhus, a woman possesses the powers of beauty,
wealth, and relatives, but not the power of virtue, they expel her;
they do not accommodate her in the family.

“If, bhikkhus, a woman possesses the powers of beauty,
wealth, relatives, and sons, but not the power of virtue, they
expel her; they do not accommodate her in the family.

“If, bhikkhus, a woman possesses the power of virtue but not
the power of beauty, they accommodate her in the family; they
do not expel her.268

“If, bhikkhus, a woman possesses the power of virtue but not
the power of wealth, they accommodate her in the family; they
do not expel her.

“If, bhikkhus, a woman possesses the power of virtue but not
the power of relatives, they accommodate her in the family; they
do not expel her.

“If, bhikkhus, a woman possesses the power of virtue but not
the power of sons, they accommodate her in the family; they do
not expel her.

“These are the five powers of a woman.”
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31 (7) The Cause

“Bhikkhus, there are these five powers of a woman ... the power
of virtue.

“Bhikkhus, it is not because of the power of beauty, or the
power of wealth, or the power of relatives, or the power of sons,
that with the breakup of the body, after death, a woman is reborn
in a good destination, in a heavenly world. It is because of the
power of virtue that a woman is reborn in a good destination, in
a heavenly world.

“These are the five powers of a woman.” [249]

32 (8) Situations

“Bhikkhus, there are five situations that are difficult to obtain for
a woman who has not done merit. What are the five?

“She may wish: ‘May I be born into a suitable family!” This is
the first situation that is difficult to obtain for a woman who has
not done merit.

“She may wish: ‘Having been born into a suitable family, may
I marry into a suitable family!” This is the second situation....

“She may wish: ‘Having been born into a suitable family and
having married into a suitable family,-may I -dwell at home with-
out a rival!’269 This is the third situation....

“She may wish: ‘Having been born into a suitable family ...
dwelling at home without a rival, may I bear sons!” This is the
fourth situation.... {250}

“She may wish: ‘Having been born into a suitable family ...
having borne sons, may I abide with my husband under my con-
trol!” This is the fifth situation....

“These are the five situations that are difficult to obtain for a
woman who has not done merit.

“Bhikkhus, there are five situations that are easy to obtain for a
woman who has done merit. What are the five?

“She may wish: ‘May I be born into a suitable family!" This is
the first situation....

“She may wish: ‘Having been born into a suitable family ...
having borne sons, may I abide with my husband under my con-
trol!” This is the fifth situation....

S
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“These are the five situations that are easy to obtain for a

M ”
woman who has done merit.

33 (9) Confident

«Bhikkhus, when a woman possesses five qualitie's she dwells
nfident at home. What are the five? She abstains frorr! the

& ns from taking what is not given,

i i tai
destruction of life, abs :
abstains from sexual misconduct, abstains from false speech,

abstains from wine, liquor, and intoxicants that cause negligenc?.
When a woman possesses these five qualities she dwells confi-

dent at home.”

34 (10) Growth

«Bhikkhus, growing in five areas of grow
] i th, and she ac
ciple grows with a noble grow . esse
aclzluiges the best, of this bodily existence. What a're the fl\{e. Sbe
grows in faith, in virtue, in learning, in generosity, and 1;rl\ V:lls
dom. Growing in these five areas of growth, a woman noble dis
ciple grows with a noble growth, and she acquires the essence,

acquires the best, of this bodily existence.

th, a woman noble dis-
quires the essence,

“When she grows here in faith an_d virtue,
In wisdom, generosity, and learning,

The virtuous woman lay disciple )
Acquires right here the essence for herself.

-



[251] Chapter IV
38 Jambukhadakasamyutta
Connected Discourses
with Jambukhadaka

1 A Question on Nibbana

On one occasion the Venerable Sariputta was dwelling in
Magadha at Nalakagama. Then the wanderer Jambukhadaka?”
approached the Venerable Sariputta and exchanged greetings
with him. When they had concluded their greetings and cordial
talk, he sat down to one side and said to the Venerable Sariputta:

“Friend Sariputta, it is said, ‘Nibbana, Nibbana.” What now is
Nibbana?” ,

“The destruction of lust, the destruction of hatred, the destruc-
tion of delusion: this, friend, is called Nibbana.271

“But, friend, is there a path, is there a way for the realization of
this Nibbana?”

“There is a path, friend, there is a way for the realization of this
Nibbana.” [252]

“And what, friend, is that path, what is that way for the real-
ization of this Nibbana?”

“Itis, friend, this Noble Eightfold Path; that is, right view, right
intention, right speech, right action, right livelihood, right effort,
right mindfulness, right concentration. This is the path, friend,
this is the way for the realization of this Nibbana.”

“Excellent is the path, friend, excellent is the way for the real-

ization of this Nibbana. And it is enough, friend Sariputta, for
diligence.”
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2 Arahantship

“Friend Sariputta, it is said, ‘arahantship, arahantship.” What
now is arahantship?”

#The destruction of lust, the destruction of hatred, the destruc-
tion of delusion: this, friend, is called arahantship.”

“But, friend, is there a path, is there a way for the realization of
this arahantship?” o '

“There is a path, friend, there is a way for the realization of this
arahantship.”

“And what, friend, is that path, what is that way for the real-
jzation of this arahantship?” o ‘

“Tt is, friend, this Noble Eightfold Path; that is, right view ...
right concentration. This is the path, friend, this is the way for the
realization of this arahantship.”

“Excellent is the path, friend, excellent is the way for the real-
ization of this arahantship. And it is enough, friend Sariputta, for
diligence.”

3 Proponents of Dhamma

“Friend Sariputta, who are the proponents of Dhamma in the
world? Who are practising well in the world? Who are the fortu-
nate ones in the world?”

“Those, friend, who teach the Dhamma for the abandonment
of lust, [253] for the abandonment of hatred, for the abandon-
ment of delusion: they are the proponents of Dhamma in the
world. Those who are practising for the abandonment of lust, for
the abandonment of hatred, for the abandonment of delusion:
they are practising well in the world. Those for whom lust,
hatred, and delusion have been abandoned, cut off at the root,
made like palm stumps, obliterated so that they are no more sub-
ject to future arising: they are the fortunate ones in the world.”272

“But, friend, is there a path, is there a way for the abandonment
of this lust, hatred, and delusion?”

“There is a path, friend, there is a way for the abandonment of
this lust, hatred, and delusion.”

“And what, friend, is that path...?”

“It is, friend, this Noble Eightfold Path....”
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“Excellent is the path, friend, excellent is the way for the aban-
donment of this lust, hatred, and delusion. And it is enough,
friend Sariputta, for diligence.”

4 For What Purpose?

“For what purpose, friend Sariputta, is the holy life lived under
the ascetic Gotama?”

“It is, friend, for the full understanding of suffering that the
holy life is lived under the Blessed One.”

“But, friend, is there a path, is there a way for the full under-
standing of this suffering?”

“There is a path, friend, there is a way ... [254] this Noble
Eightfold Path....”

5 Consolation

“Friend Sariputta, it is said, ‘one who has attained consolation,
one who has attained consolation.” In what way, friend, has one
attained consolation?”273

“When, friend, a bhikkhu understands as it really is the origin
and the passing away, the gratification, the danger, and the
escape in the case of the six bases for contact, in this way he has
attained consolation.”

“But, friend, is there a path, is there a way for the realization of
this consolation?”

“There is a path, friend, there is a way ... this Noble Eightfold
Path....”

6 Supreme Consolation

“Friend Sariputta, it is said, ‘one who has attained supreme con-
solation, one who has attained supreme consolation.” In what
way, friend, has one attained supreme consolation?”

“When, friend, [255] having understood as it really is the ori-
gin and the passing away, the gratification, the danger, and the
escape in the case of the six bases for contact, a bhikkhu is lib-
erated by nonclinging, in this way he has attained supreme
consolation.”

v
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“But, friend, is there a path, is there a way for the realization of
this supreme consolation?” .
“There is a path, friend, there is a way ... this Noble Eightfold

Path....”

7 Feeling
“Friend Sariputta, it is said, ‘feeling, feeling.” What now is feel-
ing?ll .

“There are, friend, these three feelings: pleasant feeling,
painful feeling, neither-painful-nor-pleasant feeling. These are
the three feelings.”

“But, friend, is there a path, is there a way for the full under-
standing of these three feelings?” .

“There is a path, friend, there is a way ... this Noble Eightfold
Path....” [256]

8 Taints

“Friend Sariputta, it is said, ‘taint, taint.” What now is a taint?”

“There are, friend, these three taints: the taint of sensuality, the
taint of existence, the taint of ignorance. These are the three
taints.” .

“But, friend, is there a path, is there a way for the abandonment
of these three taints?”

“There is a path, friend, there is a way ... this Noble Eightfold
Path....”

9 Ignorance

“Friend Sariputta, it is said, ‘ignorance, ignorance.” What now is
ignorance?”

“Not knowing suffering, not knowing the origin of suffering,
not knowing the cessation of suffering, not knowing the way
leading to the cessation of suffering. This is called ignorance.”

“But, friend, is there a path, is there a way for the abandonment
of this ignorance?”

“There is a path, friend, there is a way ... this Noble Eightfold
Path....” [257]
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10 Craving

“Friend Sariputta, it is said, ‘craving, craving.” What now is cray-
ing?”

“There are, friend, these three kinds of craving: craving for sen-
sual pleasures, craving for existence, craving for extermination,
These are the three kinds of craving.”

“But, friend, is there a path, is there a way for the abandonment
of this craving?”

“There is a path, friend, there is a way ... this Noble Eightfold
Path....”

11 Floods

“Friend Sariputta, it is said, ‘flood, flood.” What now is a flood?”

“There are, friend, these four floods: the flood of sensuality, the
flood of existence, the flood of views, the flood of ignorance.
These are the four floods.”

“But, friend, is there a path, is there a way for the abandonment
of these four floods?”

“There is a path, friend, there is a way ... this Noble Eightfold
Path....” [258]

12 Clinging

“Friend Sariputta, it is said, ‘clinging, clinging.” What now is
clinging?”

“There are, friend, these four kinds of clinging: clinging to sen-
sual pleasures, clinging to views, clinging to rules and vows,
clinging to a doctrine of self. These are the four kinds of cling-
ing.”

“But, friend, is there a path, is there a way for the abandonment
of these four kinds of clinging?”

“There is a path, friend, there is a way ... this Noble Eightfold
Path....”

13 Existence

“Friend Sariputta, it is said, ‘existence, existence.” What now 15
existence?”

Y

38. Jambukhadakasamyutta 1299

“There are, friend, these three kinds of existence: sense-sphere
existence, form-sphere existence, formless-sphere existence.
These are the three kinds of existence.”

“But, friend, is there a path, is there a way for the full under-
standing of these three kinds of existence?” [259]

“There is a path, friend, there is a way ... this Noble Eightfold
Path....”

14 Suffering

“Friend Sariputta, it is said, ‘suffering, suffering.” What now is
suffering?”

“There are, friend, these three kinds of suffering: the suffering
due to pain, the suffering due to formations, the suffering due to
change. These are the three kinds of suffering.”274

“But, friend, is there a path, is there a way for the full under-
standing of these three kinds of suffering?”

“There is a path, friend, there is a way ... this Noble Eightfold
Path....”

15 Identity

“Friend Sariputta, it is said, ‘identity, identity.” What now is
identity?”

“These five aggregates subject to clinging, friend, have been
called identity by the Blessed One; that is, the form aggregate
subject to clinging, the feeling aggregate subject to clinging, the
perception aggregate subject to clinging, the volitional forma-
tions aggregate subject to clinging, [260] the consciousness aggre-
gate subject to clinging. These five aggregates subject to clinging
have been called identity by the Blessed One.”

“But, friend, is there a path, is there a way for the full under-
standing of this identity?”

“There is a path, friend, there is a way for the full understand-
ing of this identity.”

“And what, friend, is that path, what is that way for the full
understanding of this identity.”

“It is, friend, this Noble Eightfold Path; that is, right view ...
right concentration. This is the path, friend, this is the way for the
full understanding of this identity.”
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“Excellent is the path, friend, excellent is the way for the fy]]
understanding of this identity. And it is enough, friend Sariputta,
for diligence.”

16 Difficult to Do

“Friend Sariputta, what is difficult to do in this Dhamma and
Discipline?”

“Going forth, friend, is difficult to do in this Dhamma and
Discipline.”

“What, friend, is difficult to do by one who has gone forth?”

“To find delight, friend, is difficult to do by one who has gone
forth.”

“What, friend, is difficult to do by one who has found delight?”

“Practice in accordance with the Dhamma, friend, is difficult to
do by one who has found delight.”

“But, friend, if a bhikkhu is practising in accordance with the
Dhamma, would it take him long to become an arahant?”

“Not long, friend.”?75

Y

[261] Chapter V
39 Samandakasamyutta

Connected Discourses with Samandaka

1-16 A Question on Nibbina, Etc.

On one occasion the Venerable Sariputta was dwelling among
the Vajjians at Ukkacela. Then the wanderer Samandaka
approached the Venerable Sariputta and exchanged greetings
with him. When they had concluded their greetings and cordial
talk, he sat down to one side and said to the Venerable Sariputta:

“Friend Sariputta, it is said, ‘Nibbana, Nibbana.” What now is
Nibbana?”...

(The remainder of this samyutta is identical with the preceding one
except for the identity of the interlocutor.) [262]

“But, friend, if a bhikkhu is practising in accordance with the
Dhamma, would it take him long to become an arahant?”

“Not long, friend.”

SR
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Chapter VI
40 Moggallanasamyutta
Connected Discourses with Moggallana

1 The First Jhina

On one occasion the Venerable Mahamoggallana was dwelling at
Savatthi in Jeta's Grove, Anathapindika’s Park. {263] There the
Venerable Mahamoggallana addressed the bhikkhus thus:
“Friends, bhikkhus!”276

“Friend!” those bhikkhus replied. The Venerable Mahimo-
ggallana said this:

“Here, friends, while I was alone in seclusion, a reflection arose
in my mind thus: ‘It is said, “the first jhana, the first jhana.” What
now is the first jhana?’

“Then, friends, it occurred to me: ‘Here, secluded from sensu- .

al pleasures, secluded from unwholesome states, a bhikkhu
enters and dwells in the first jhana, which is accompanied by
thought and examination, with rapture and happiness born of
seclusion. This is called the first jhana.’

“Then, friends, secluded from sensual pleasures, secluded
from unwholesome states, I entered and dwelt in the first
jhana.... While I dwelt therein perception and attention accom-
panied by sensuality assailed me.277

“Then, friends, the Blessed One came to me by means of spiri-
tual power and said this: “Moggallana, Moggallana, do not be
negligent, brahmin, regarding the first jhana. Steady your mind
in the first jhana, unify your mind in the first jhana, concentrate
your mind in the first jhana.” Then, friends, on a later occasion,
secluded from sensual pleasures, secluded from unwholesome
states, I entered and dwelt in the first jhana, which is accompa-

nied by thought and examination, with rapture and happiness
born of seclusion.
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JESUISE

“If, friends, one speaking rightly could say of anyone: ‘He is a5
disciple who attained to greatness of direct knowledge?’8 with-
the assistance of the Teacher,’ it is of me that one could rightly
say this.”

2 The Second [hana

... “Here, friends, while I was alone in seclusion, a reflection
arose in my mind thus: ‘It is said, “the second jhana, the second
jhana.” What now is the second jhana?279

“Then, friends, it occurred to me: “Here, [264] with the subsid-
ing of thought and examination, a bhikkhu enters and dwells in
the second jhana, which has internal confidence and unification
of mind, is without thought and examination, and has rapture
and happiness born of concentration. This is called the second
jhana.’ '

“Then, friends, with the subsiding of thought and examination,
I entered and dwelt in the second jhana.... While I dwelt therein
perception and attention accompanied by thought and examina-
tion assailed me.

“Then, friends, the Blessed One came to me by means of spiri-
tual power and said this: ‘Moggallana, Moggallana, do not be
negligent, brahmin, regarding the second jhana. Steady your ..
mind in the second jhana, unify your mind in the second jhana,
concentrate your mind in the second jhana.” Then, on a later occa-
sion, with the subsiding of thought and examination, I entered
and dwelt in the second jhana, which has internal confidence and
unification of mind, is without thought and examination, and has
rapture and happiness born of concentration.

“If, friends, one speaking rightly could say of anyone: ‘He is a
disciple who attained to greatness of direct knowledge with the

assistance of the Teacher,’ it is of me that one could rightly say
this.”

3 The Third Jhana

--- “Here, friends, while I was alone in seclusion, a reflection
arose in my mind thus: ‘It is said, “the third jhana, the third
jhana.” What now is the third jhana?’

“Then, friends, it occurred to me: ‘Here, with the fading away
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as well of rapture, a bhikkhu dwells equanimous and, mindfy]
and clearly comprehending, he experiences happiness with the
body; he enters and dwells in the third jhana of which the nobje
ones declare: “He is equanimous, mindful, one who dwells hap-
pily.” This is called the third jhana.’

“Then, friends, with the fading away as well of rapture ... |
entered and dwelt in the third jhana.... While I dwelt therein per-
ception and attention accompanied by rapture assailed me. [265]

“Then, friends, the Blessed One came to me by means of spiri-
tual power and said this: ‘Moggallana, Moggallana, do not be
negligent, brahmin, regarding the third jhana. Steady your mind
in the third jhana, unify your mind in the third jhana, concentrate
your mind in the third jhana.” Then, on a later occasion, with the
fading away as well of rapture, I dwelt equanimous and, mind-
ful and clearly comprehending, I experienced happiness with the
body; I entered and dwelt in the third jhana of which the noble
ones declare: ‘He is equanimous, mindful, one who dwells hap-
pily.

“If, friends, one speaking rightly could say of anyone: ‘He is a
disciple who attained to greatness of direct knowledge with the
assistance of the Teacher,’ it is of me that one could rightly say
this.”

4 The Fourth Jhana

... “"Here, friends, while I was alone in seclusion, a reflection
arose in my mind thus: ‘It is said, “the fourth jhana, the fourth
jhana.” What now is the fourth jhana?’

“Then, friends, it occurred to me: ‘Here, with the abandoning
of pleasure and pain, and with the previous passing away of joy
and displeasure, a bhikkhu enters and dwells in the fourth jhana,
which is neither painful nor pleasant and includes the purifica-
tion of mindfulness by equanimity. This is called the fourth
jhana.’

“Then, friends, with the abandoning of pleasure and pain ... 1
entered and dwelt in the fourth jhana.... While I dwelt therein
perception and attention accompanied by happiness assailed me.

“Then, friends, the Blessed One came to me by means of spiri-
tual power and said this: ‘Moggallana, Moggallana, do not be
negligent, brahmin, regarding the fourth jhana. Steady your mind
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in the fourth jhana, unify your mind in the fourth jhana, concen-
trate your mind in the fourth jhana.” Then, on a later occasion,
with the abandoning of pleasure and pain, and with the previous
passing away of joy and displeasure, [266] I entered and dwelt in
the fourth jhana, which is neither painful nor pleasant and
includes the purification of mindfulness by equanimity.

“If, friends, one speaking rightly could say of anyone: ‘He is a
disciple who attained to greatness of direct knowledge with the
assistance of the Teacher,’ it is of me that one could rightly say
this.”

5 The Base of the Infinity of Space

... “Here, friends, while I was alone in seclusion, a reflection
arose in my mind thus: ‘It is said, “the base of the infinity of
space, the base of the infinity of space.” What now is the base of
the infinity of space?’

“Then, friends, it occurred to me: ‘Here, with the complete
transcendence of perceptions of forms, with the passing away of
perceptions of sensory impingement, with nonattention to per-
ceptions of diversity, aware that “space is infinite,” a bhikkhu
enters and dwells in the base of the infinity of space. This is
called the base of the infinity of space.’

“Then, friends, with the complete transcendence of perceptions
of forms ... I entered and dwelt in the base of the infinity of
space. While I dwelt therein perception and attention accompa-
nied by forms assailed me.

“Then, friends, the Blessed One came to me by means of spiri-
tual power and said this: ‘Moggallana, Moggallana, do not be
negligent, brahmin, regarding the base of the infinity of space.
Steady your mind in the base of the infinity of space, unify your
mind in the base of the infinity of space, concentrate your mind
in the base of the infinity of space.’ Then, on a later occasion, with
the complete transcendence of perceptions of forms, with the
Passing away of perceptions of sensory impingement, with
Nonattention to perceptions of diversity, aware that ‘space is infi-
nite,’ I entered and dwelt in the base of the infinity of space.

“If, friends, one speaking rightly could say of anyone: ‘He is a dis-
ciple who attained to greatness of direct knowledge with the assis-
tance of the Teacher,’ it is of me that one could rightly say this.”
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6 The Base of the Infinity of Consciousness

... “Here, friends, while I was alone in seclusion, a reflection
arose in my mind thus: ‘It is said, “the base of the infinity of con-
sciousness, the base of the infinity of consciousness.” What now
is the base of the infinity of consciousness?’ [267]

“Then, friends, it occurred to me: ‘Here, by completely tran-
scending the base of the infinity of space, aware that “conscious-
ness is infinite,” a bhikkhu enters and dwells in the base of the
infinity of consciousness. This is called the base of the infinity of
consciousness.’

“Then, friends, by completely transcending the base of the
infinity of space, aware that ‘consciousness is infinite,” I entered
and dwelt in the base of the infinity of consciousness. While I
dwelt therein perception and attention accompanied by the base
of the infinity of space assailed me.

“Then, friends, the Blessed One came to me by means of spiri-
tual power and said this: ‘Moggallana, Moggallana, do not be
negligent, brahmin, regarding the base of the infinity of con-
sciousness. Steady your mind in the base of the infinity of con-
sciousness, unify your mind in the base of the infinity of con-
sciousness, concentrate your mind in the base of the infinity of
consciousness.” Then, on a later occasion, by completely tran-
scending the base of the infinity of space, aware that ‘conscious-
ness is infinite,” I entered and dwelt in the base of the infinity of
consciousness.

“If, friends, one speaking rightly could say of anyone: ‘He is a
disciple who attained to greatness of direct knowledge with the
assistance of the Teacher,’ it is of me that one could rightly say
this.”

7 The Base of Nothingness

... “Here, friends, while 1 was alone in seclusion, a reflection
arose in my mind thus: ‘It is said, “the base of nothingness, the
base of nothingness.” What now is the base of nothingness?’
“Then, friends, it occurred to me: ‘Here, by completely tran-
scending the base of the infinity of consciousness, aware that
“there is nothing,” a bhikkhu enters and dwells in the base of
nothingness. This is called the base of nothingness.”

h
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“Then, friends, by completely transcending the base of the
infinity of consciousness, aware that ‘there is nothing,” I entered
and dwelt in the base of nothingness. While I dwelt therein per-
ception and attention accompanied by the base of the infinity of
consciousness assailed me.

“Then, friends, the Blessed One came to me by means of spiri-
tual power and said this: ‘Moggallana, Moggallana, do not be
negligent, brahmin, regarding the base of nothingness. Steady
your mind in the base of nothingness, [268] unify your mind in
the base of nothingness, concentrate your mind in the base of
nothingness.” Then, on a later occasion, by completely transcend-
ing the base of the infinity of consciousness, aware that ‘there is
nothing,” I entered and dwelt in the base of nothingness.

“If, friends, one speaking rightly could say of anyone: ‘He is a
disciple who attained to greatness of direct knowledge with the
assistance of the Teacher,” it is of me that one could rightly say
this.”

8 The Base of Neither-Perception-Nor-Nonperception

... “"Here, friends, while I was alone in seclusion, a reflection
arose in my mind thus: ‘It is said, “the base of neither-perception-
nor-nonperception, the base of neither-perception-nor-nonper-
ception.” What now is the base of neither-perception-nor-non-
perception?’

“Then, friends, it occurred to me: ‘Here, by completely tran-
scending the base of nothingness, a bhikkhu enters and dwells in
the base of neither-perception-nor-nonperception. This is called
the base of neither-perception-nor-nonperception.’

“Then, friends, by completely transcending the base of noth-
ingness, I entered and dwelt in the base of neither-perception-
nor-nonperception. While I dwelt therein perception and atten-
tion accompanied by the base of nothingness assailed me.

“Then, friends, the Blessed One came to me by means of spiri-
tual power and said this: ‘Moggallana, Moggallana, do not be
negligent, brahmin, regarding the base of neither-perception-
hor-nonperception. Steady your mind in the base of neither-per-
ception-nor-nonperception, unify your mind in the base of nei-
ther-perception-nor-nonperception, concentrate your mind in
the base of neither-perception-nor-nonperception.” Then, on a
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later occasion, by completely transcending the base of nothing.
ness, I entered and dwelt in the base of neither-perception-nor-
nonperception. This is called the base of neither-perception-
nonperception.

“If, friends, one speaking rightly could say of anyone: ‘He is 4
disciple who attained to greatness of direct knowledge with the
assistance of the Teacher,’ it is of me that one could rightly say
this.”

nor-

9 The Signless

... “Here, friends, while I was alone in seclusion, a reflection
arose in my mind thus: ‘It is said, “the signless concentration of
mind, the signless concentration of mind.” What now is the sign-
less concentration of mind?’280

“Then, friends, it occurred to me: ‘Here, [269] by nonattention
to all signs, a bhikkhu enters and dwells in the signless concen-
tration of mind. This is called the signless concentration of mind.’

“Then, friends, by nonattention to all signs, I entered and dweit
in the signless concentration of mind. While I dwelt therein my
consciousness followed along with signs.281

“Then, friends, the Blessed One came to me by means of spiri-
tual power and said this: ‘Moggallana, Moggallana, do not be
negligent, brahmin, regarding the signless concentration of
mind. Steady your mind in the signless concentration of mind,
unify your mind in the signless concentration of mind, concen-
trate your mind in the signless concentration of mind.” Then, on
a later occasion, by nonattention to all signs, I entered and dwelt
in the signless concentration of mind.

“If, friends, one speaking rightly could say of anyone: ‘He is a
disciple who attained to greatness of direct knowledge with the
assistance of the Teacher,” it is of me that one could rightly say
this.”

10 Sakka
1

On one occasion the Venerable Mahamoggallana was dwelling at
Savatthi in Jeta’s Grove, Anathapindika’s Park. Then, just as
quickly as a strong man might extend his drawn-in arm or draw
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in his extended arm, the Venerable Mahamoggallana disap-
peared from Jeta’s Grove and reappeared among the Tavatimsa
devas. Then Sakka, lord of the devas, approached the Venerable
Mahamoggallana together with five hundred devatas. [270]
Having approached, he paid homage to the Venerable
Mahamoggallana and stood to one side. The Venerable
Mahamoggallana then said to him:

“Good, lord of the devas, is the going for refuge to the Buddha.
Because of going for refuge to the Buddha, some beings here,
with the breakup of the body, after death, are reborn in a good
destination, in a heavenly world. Good, lord of the devas, is the
going for refuge to the Dhamma. Because of going for refuge to
the Dhamma, some beings here, with the breakup of the body,
after death, are reborn in a good destination, in a heavenly
world. Good, lord of the devas, is the going for refuge to the
Sarigha. Because of going for refuge to the Sarigha, some beings
here, with the breakup of the body, after death, are reborn in a
good destination, in a heavenly world.”

“Good, Sir Moggallana, is the going for refuge to the Buddha
... to the Dhamma ... to the Sarigha. Because of going for refuge
to the Sangha, some beings here, with the breakup of the body,
after death, are reborn in a good destination, in a heavenly world.”

Then Sakka, lord of the devas, approached the Venerable
Mahamoggallana together with six hundred devatas ... seven
hundred devatas ... eight hundred devatas ... eighty thousand
devatas.282 Having approached, he paid homage to the Venerable
Mahamoggallana and stood to one side. The Venerable
Mahamoggallana then said to him:

(The conversation is exactly the same as above.) [271]

II

Then Sakka, lord of the devas, approached the Venerable
Mahamoggallana together with five hundred devatas. Having
approached, he paid homage to the Venerable Mahamoggallana
and stood to one side. The Venerable Mahamoggallana then said
to him:

“Good, lord of the devas, is the possession of confirmed confi-
dence in the Buddha thus:283 ‘The Blessed One is an arahant, fully
enlightened, accomplished in true knowledge and conduct, for-
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tunate, knower of the world, unsurpassed leader of persons to be
tamed, teacher of devas and humans, the Enlightened One, the
Blessed One.” Because of possessing confirmed confidence in the
Buddha, some beings here, with the breakup of the body, after
death, are reborn in a good destination, in a heavenly world.

“Good, lord of the devas, is the possession of confirmed confi-
dence in the Dhamma thus: [272] “The Dhamma is well expound-
ed by the Blessed One, directly visible, immediate, inviting one
to come and see, applicable, to be personally experienced by the
wise.” Because of possessing confirmed confidence in the
Dhamma, some beings here, with the breakup of the body, after
death, are reborn in a good destination, in a heavenly world.

“Good, lord of the devas, is the possession of confirmed confi-
dence in the Sarigha thus: ‘The Sanigha of the Blessed One’s dis-
ciples is practising the good way, practising the straight way,
practising the true way, practising the proper way; that is, the
four pairs of persons, the eight types of individuals—this Sangha
of the Blessed One’s disciples is worthy of gifts, worthy of hospi-
tality, worthy of offerings, worthy of reverential salutation, the
unsurpassed field of merit for the world.” Because of possessing
confirmed confidence in the Sangha, some beings here, with the
breakup of the body, after death, are reborn in a good destina-
tion, in a heavenly world. , e

“Good, lord of the devas, is the possession of the virtues dear
to the noble ones, unbroken, untorn, unblemished, unmottled,
freeing, praised by the wise, ungrasped, leading to concentra-
tion. Because of possessing the virtues dear to the noble ones,
some beings here, with the breakup of the body, after death, are
reborn in a good destination, in a heavenly world.”

“Good, Sir Moggallana, is the possession of confirmed confi-
dence in the Buddha ... the possession of confirmed confidence
in the Dhamma ... the possession of confirmed confidence in the
Sangha ... [273] ... the possession of the virtues dear to the noble
ones, unbroken ... leading to concentration. Because of possess-
ing the virtues dear to the noble ones, some beings here, with the
breakup of the body, after death, are reborn in a good destina-
tion, in a heavenly world.”

Then Sakka, lord of the devas, approached the Venerable
Mahamoggallana together with six hundred devatas ... seven
hundred devatas ... eight hundred devatas ... eighty thousand
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devatas. Having approached, he paid homage to the Venerable
Mahamoggallina and stood to one side. The Venerable
Mahamoggallana then said to him:

(As above.) [274]

III

Then Sakka, lord of the devas, approached the Venerable
Mahamoggallana together with five hundred devatas. Having
approached, he paid homage to the Venerable Mahamoggallana
and stood to one side. The Venerable Mahamoggallana then said
to him:

“Good, lord of the devas, is the going for refuge to the Buddha.
Because of going for refuge to the Buddha, some beings here,
[275] with the breakup of the body, after death, are reborn in a
good destination, in a heavenly world. They surpass other devas
in ten respects: in celestial life span, in celestial beauty, in celes-
tial happiness, in celestial fame, in celestial sovereignty, and in
celestial forms, sounds, odours, tastes, and tactile objects.

“Good, lord of the devas, is the going for refuge to the
Dhamma ... the going for refuge to the Sarigha. Because of going
for refuge to the Sangha ... and in celestial forms, sounds,
odours, tastes, and tactile objects.” - I

“Good, Sir Moggallana, is the going for refuge to the Buddha
... to the Dhamma ... to the Sangha. Because of going for refuge
to the Sangha ... and in celestial forms, sounds, odours, tastes,
and tactile objects.”

Then Sakka, lord of the devas, approached the Venerable
Mahamoggallana together with six hundred devatas ... seven
hundred devatas... [276] ... eight hundred devatas ... eighty
thousand devatas. Having approached, he paid homage to the
Venerable Mahamoggallana and stood to one side. The
Venerable Mahamoggallana then said to him:

(As above.)

v

Then Sakka, lord of the devas, approached the Venerable
Mahémoggalléna together with five hundred devatas. Having
approached, he paid homage to the Venerable Mahamoggallana
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and stood to one side. [277] The Venerable Mahamoggallana
then said to him: .

“Good, lord of the devas, is the possession of confirmed confi-
dence in the Buddha thus: ‘“The Blessed One is ... teacher of devas
and humans, the Enlightened One, the Blessed One.’ Because of
possessing confirmed confidence in the Buddha, some beings
here, with the breakup of the body, after death, are reborn in a
good destination, in a heavenly world. They surpass other devag
in ten respects: in celestial life span, in celestial beauty, in celes-
tial happiness, in celestial fame, in celestial sovereignty, and in
celestial forms, sounds, odours, tastes, and tactile objects.

“Good, lord of the devas, is the possession of confirmed confi-
dence in the Dhamma thus ... the possession of confirmed confi-
dence in the Sangha thus ... Good, lord of the devas, is the pos-
session of the virtues dear to the noble ones, unbroken ... leading
to concentration. Because of possessing the virtues dear to the
noble ones ... and in celestial forms, sounds, odours, tastes, and
tactile objects.”

“Good, Sir Moggallana, is the possession of confirmed confi-
dence in the Buddha ... the possession of confirmed confidence
in the Dhamma ... the possession of confirmed confidence in the
Sangha ... [278] ... the possession of the virtues dear to the noble
ones, unbroken ... leading to concentration. Because of possess-
ing the virtues dear to the noble ones some beings here, with the
breakup of the body, after death, are reborn in a good destina-
tion, in a heavenly world. They surpass other devas in ten
respects: in celestial life span, in celestial beauty, in celestial hap-
piness, in celestial fame, in celestial sovereignty, and in celestial
forms, sounds, odours, tastes, and tactile objects.”

Then Sakka, lord of the devas, approached the Venerable
Mahamoggallana together with six hundred devatas ... seven
hundred devatas ... eight hundred devatas ... eighty thousand
devatas. Having approached, he paid homage to the Venerable
Mahamoggallana and stood to one side. The Venerable
Mahamoggallana then said to him:

(As above.) [279-80]

v
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11 Candana

Then Candana, a young deva....

Then Suyama, a young deva....

Then Santusita, a young deva....

Then Sunimmita, a young deva....

Then Vasavatti, a young deva....

(To be elaborated in full exactly as in §10.)284



[281] Chapter VII
41 Cittasamyutta

Connected Discourses with Citta

1 The Fetter

On one occasion a number of elder bhikkhus were dwelling at
Macchikasanda in the Wild Mango Grove.

Now on that occasion, when the elder bhikkhus had returned
from their alms round, after their meal they assembled in the
pavilion and were sitting together when this conversation arose:
“Friends, ‘the fetter’ and ‘the things that fetter’: are these things
different in meaning and also different in phrasing, or are they
one in meaning and different only in phrasing?”

Some elder bhikkhus answered thus: “Friends, ‘the fetter’ and
‘the things that fetter” are different in meaning and also different
in phrasing.” But some [other] elder bhikkhus answered thus:
“Friends, ‘the fetter’ and ‘the things that fetter’ are one in mean-
ing and different only in phrasing.”

Now on that occasion Citta the householder had arrived in
Migapathaka on some business.285 [282] Then Citta the house-
holder heard: “A number of elder bhikkhus, it is said, on return-
ing from their alms round, had assembled in the pavilion after
their meal and were sitting together when this conversation
arose....” Then Citta the householder approached those elder
bhikkhus, paid homage to them, sat down to one side, and said
to them: “I have heard, venerable sirs, that when a number of
elder bhikkhus were sitting together this conversation arose:
‘Friends, “the fetter” and “the things that fetter”: are these things
different in meaning and also different in phrasing, or are they
one in meaning and different only in phrasing?’”

“That is so, householder.”

1314
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“Venerable sirs, ‘the fetter’ and ‘the things that fetter’ are dif-
ferent in meaning and also different in phrasing. I will give you
a simile for this, since some wise people here understand the
meaning of a statement by means of a simile.

“Suppose, venerable sirs, a black ox and a white ox were yoked
together by a single harness or yoke.2% Would one be speaking
rightly if one were to say: ‘The black ox is the fetter of the white
ox; the white ox is the fetter of the black ox"?” [283]

“No, householder. The black ox is not the fetter of the white ox
nor is the white ox the fetter of the black ox, but rather the single
harness or yoke by which the two are yoked together: that is the
fetter there.”

“So too, friend, the eye is not the fetter of forms nor are forms
the fetter of the eye, but rather the desire and lust that arise there
in dependence on both: that is the fetter there. The ear is not the
fetter of sounds ... The nose is not the fetter of odours ... The
tongue is not the fetter of tastes ... The body is not the fetter of
tactile objects ... The mind is not the fetter of mental phenomena
nor are mental phenomena the fetter of the mind, but rather the
desire and lust that arises there in dependence on both: that is the
fetter there.”

“It is a gain for you, householder, it is well gained by you,
householder, in that you have the eye of wisdom that ranges over
the deep Word of the Buddha.”

2 Isidatta (1)

On one occasion a number of elder bhikkhus were dwelling at
Macchikasanda in the Wild Mango Grove. Then Citta the house-
holder approached those elder bhikkhus, paid homage to them,
sat down to one side, and said to them: “Venerable sirs, let the
elders consent to accept tomorrow’s meal from me.”

The elder bhikkhus consented by silence. [284] Then Citta the
householder, having understood that the elders had consented,
rose from his seat, paid homage to them, and departed, keeping
them on his right.

When the night had passed, in the morning the elder bhikkhus
dressed, took their bowls and outer robes, and went to the resi-
dence of Citta the householder. There they sat down on the
appointed seats. Then Citta the householder approached the
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elder bhikkhus, paid homage to them, sat down to one side, and
said to the venerable chief elder:

“Venerable Elder, it is said, ‘diversity of elements, diversity of
elements.” In what way, venerable sir, has the diversity of ele.
ments been spoken of by the Blessed One?”287

When this was said, the venerable chief elder was silent. A sec.
ond time and a third time Citta the householder asked the Ssame
question, and a second time and a third time the venerable chjef
elder was silent.288

Now on that occasion the Venerable Isidatta was the most jun-
ior bhikkhu in that Sangha.?8? Then the Venerable Isidatta said to
the venerable chief elder: “Allow me, venerable elder, to answer
Citta the householder’s question.”

“Answer it, friend Isidatta.”

“Now, householder, are you asking thus: ‘Venerable elder, it is
said, “diversity of elements, diversity of elements.” In what way,
venerable sir, has the diversity of elements been spoken of by the
Blessed One?’” [285]

“Yes, venerable sir.”

“This diversity of elements, householder, has been spoken of
by the Blessed One thus: the eye element, form element, eye-
consciousness element ... the mind element, mental-phenomena
element, mind-consciousness element. It is in this way, house-
holder, that the diversity of elements has been spoken of by the
Blessed One.”

Then Citta the householder, having delighted and rejoiced in
the Venerable Isidatta’s words, with his own hand served and
satisfied the elder bhikkhus with the various kinds of delicious
food. When the elder bhikkhus had finished eating and had put
away their bowls,2%0 they rose from their seats and departed.

Then the venerable chief elder said to the Venerable Isidatta:
“It is good, friend Isidatta, that the answer to this question
occurred to you. The answer did not occur to me. Therefore,
friend Isidatta, whenever a similar question comes up at some
other time, you should clear it up.”2%1

3 Isidatta (2)

(Opening as in the preceding sutta down to:) [286)
Then Citta the householder approached the elder bhikkhus,
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aid homage to them, sat down to one side, and said to the ven-,
erable chief elder: =

«yenerable Elder, there are various views that arise in the
world: ‘The world is eternal” or ‘The world is not eternal’; or “The
world is finite’ or ‘The world is infinite’; or “The soul and the
body are the same’ or ‘The soul is one thing, the body is anoth-
er’; or ‘The Tathagata exists after death,” or ‘The Tathagata does
not exist after death,” or ‘The Tathagata both exists and does not
exist after death,” or “The Tathagata neither exists nor does not
exist after death’—these as well as the sixty-two views men-
tioned in the Brahmajala.2%2 Now when what exists do these
views come to be? When what is nonexistent do these views not
come to be?”

When this was said, the venerable chief elder was silent. A sec-
ond time and a third time Citta the householder asked the same
question, and a second time and a third time the venerable chief
elder was silent.

Now on that occasion the Venerable Isidatta was the most jun-
ior bhikkhu in that Sangha. Then the Venerable Isidatta said to
the venerable chief elder: “Allow me, venerable elder, to answer
Citta the householder’s question.”

“Answer it, friend Isidatta.” [287]

“Now, householder, are you asking thus: “Venerable elder,
there are various views that arise in the world: “The world is
eternal” ... —these as well as the sixty-two speculative views
mentioned in the Brahmajala. Now when what exists do these
views come to be? When what is nonexistent do these views not
come to be?””

“Yes, venerable sir.”

“As to the various views that arise in the world, householder,
‘The world is eternal’ ... —these as well as the sixty-two specu-
lative views mentioned in the Brahmajala: when there is identity
view, these views come to be; when there is no identity view,
these views do not come to be.”

“But, venerable sir, how does identity view come to be?”

“Here, householder, the uninstructed worldling, who has no
regard for the noble ones and is unskilled and undisciplined in
their Dhamma, who has no regard for the good persons and is
unskilled and undisciplined in their Dhamma, regards form as
self, or self as possessing form, or form as in self, or self as in



1318 IV. The Book of the Six Sense Bases {. Sa_ldyatanavagga )

form. He regards feeling as self ... perception as self ... volitiong]
formations as self ... consciousness as self, or self as possessij
consciousness, or consciousness as in self, or self as in conscio
ness. It is in such a way that identity view comes to be.”

“And, venerable sir, how does identity view not come to be?”

“Here, householder, the instructed noble disciple, who h.as
regard for the noble ones and is skilled and disciplined in thejr
Dhamma, who has regard for the good persons and is skilled ang
disciplined in their Dhamma, does not regard form as self, or se|f
as possessing form, or form as in self, or self as in form. He does
not regard feeling as self ... or perception as self ... or volitiona]
formations as self ... or consciousness as self ... or self as in con-
sciousness. It is in such a way that identity view does not come
to be.” [288]

“Venerable sir, where does Master Isidatta come from?”

“I come from Avanti, householder.”

“There is, venerable sir, a clansman from Avanti named
Isidatta, an unseen friend of ours, who has gone forth. Has the
venerable one ever met him?”

“Yes, householder.”

“Where is that venerable one now dwelling, venerable sir?”

When this was said, the Venerable Isidatta was silent.

“Is the master Isidatta?”

“Yes, householder.”

“Then let Master Isidatta delight in the delightful Wild Mango
Grove at Macchikdsanda. I will be zealous in providing Master
Isidatta with robes, almsfood, lodgings, and medicinal requi-
sites.”

“That is kindly said, householder.”

Then Citta the householder, having delighted and rejoiced in
the Venerable Isidatta’s words, with his own hand served and
satisfied the elder bhikkhus with the various kinds of delicious
food. When the elder bhikkhus had finished eating and had put
away their bowls, they rose from their seats and departed.

Then the venerable chief elder said to the Venerable Isidatta:
“It is good, friend Isidatta, that the answer to this question
occurred to you. The answer did not occur to me. Therefore,
friend Isidatta, whenever a similar question comes up at some
other time, you should clear it up.”

Then the Venerable Isidatta set his lodging in order and, taking

ng
us-
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pbowl and robe, he left Macchikasanda. When he left Macchika-
sanda, he left for good and he never returned.23

4 Mahaka’s Miracle

On one occasion a number of elder bhikkhus were dwelling at
Macchikasanda in the Wild Mango Grove. [289] Then Citta the
householder approached those elder bhikkhus, paid homage to
them, sat down to one side, and said to them: “Venerable sirs, let
the elders consent to accept tomorrow’s meal from me in my
cowshed.”

The elder bhikkhus consented by silence. Then Citta the house-
holder, having understood that the elders had consented, rose
from his seat, paid homage to them, and departed, keeping them
on his right.

When the night had passed, in the morning the elder bhikkhus
dressed, took their bowls and outer robes, and went to the cow-
shed of Citta the householder. There they sat down on the
appointed seats.

Then Citta the householder, with his own hand, served and
satisfied the elder bhikkhus with delicious milk-rice made with
ghee. When the elder bhikkhus had finished eating and had put
away their bowls, they rose from their seats and departed.

Then Citta the householder, having said, “Give away the
remainder,” followed close behind the elder bhikkhus. Now on
that occasion the heat was sweltering,?** and the elders went
along as if their bodies were melting because of the food they had
eaten.

Now on that occasion the Venerable Mahaka was the most jun-
ior bhikkhu in that Sarigha. Then the Venerable Mahaka said to
the venerable chief elder: “It would be good, venerable elder, if a
cool wind would blow, and a canopy of clouds would form, and
the sky would drizzle.”

“That would be good, friend.”

Then the Venerable Mahaka performed such a feat of spiritual
Power [290] that a cool wind blew, and a canopy of clouds
formed, and the sky drizzled.

Then it occurred to Citta the householder: “Such is the spiritu-
al power and might possessed by the most junior bhikkhu in this
Sanghal”
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Then, when the Venerable Mahaka arrived at the monastery
he said to the venerable chief elder: “Is this much enough'
Venerable Elder?” '

“That’s enough, friend Mahaka. What's been done is sufficient
friend Mahaka, what'’s been offered is sufficient.” ’

Then the elder bhikkhus went to their dwellings and the
Venerable Mahaka went to his own dwelling.

Then Citta the householder approached the Venerable
Mahaka, paid homage to him, sat down to one side, and said to
him: “It would be good, venerable sir, if Master Mahaka would
show me a superhuman miracle of spiritual power.”

“Then, householder, spread your cloak upon the verandah and
scatter a bundle of grass upon it.”

“Yes, venerable sir,” Citta the householder replied, and he
spread his cloak upon the verandah and scattered a bundle of
grass upon it.

Then, when he had entered his dwelling and shut the bolt, the
Venerable Mahaka performed a feat of spiritual power such that
a flame shot through the keyhole and the chink of the door and
burnt the grass but not the cloak.2% Citta the householder shook
out his cloak and stood to one side, shocked and terrified.

Then the Venerable Mahaka came out of his dwelling and said
to Citta the householder: “Is this much enough, householder?”
[291]

“That’s enough, Venerable Mahaka. What’s been done is suffi-
cient, Venerable Mahaka, what’s been offered is sufficient. Let
Master Mahaka delight in the delightful Wild Mango Grove at
Macchikasanda. I will be zealous in providing Master Mahaka
with robes, almsfood, lodgings, and medicinal requisites.”

“That is kindly said, householder.”

Then the Venerable Mahaka set his lodging in order and, tak-
ing bowl and robe, he left Macchikasanda. When he left
Macchikasanda, he left for good and he never returned.

5 Kamabhi (1)

On one occasion the Venerable Kamabhii was dwelling at
Macchikasanda in the Wild Mango Grove. Then Citta the house-
holder approached the Venerable Kamabhi, paid homage to him
and sat down to one side. The Venerable Kamabhi then said to him

A
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“This has been said, householder:

“With faultless wheel and a white awning,
The one-spoked chariot rolls.

See it coming, trouble-free,

The stream cut, without bondage.’2%

How, householder, should the meaning of this brief statement be
understood in detail?”

“Was this stated by the Blessed One, venerable sir?”

“Yes, householder.”

“Then wait a moment, venerable sir, while ] consider its meaning.”

Then, after a moment’s silence, Citta the householder said to
the Venerable Kamabhii: [292]

“Faultless’: this, venerable sir, is a designation for the virtues.
‘White awning’: this is a designation for liberation. ‘One spoke”:
this is a designation for mindfulness. ‘Rolls”: this is a designation
for going forward and returning. ‘Chariot”: this is a designation
for this body consisting of the four great elements, originating
from mother and father, built up out of rice and gruel, subject to
impermanence, to being worn and rubbed away, to breaking
apart and dispersal.

“Lust, venerable sir, is trouble; hatred is trouble; delusion is
trouble. For a bhikkhu whose taints are destroyed, these have
been abandoned, cut off at the root, made like palm stumps,
obliterated so that they are no more subject to future arising.
Therefore the bhikkhu whose taints are destroyed is called
‘trouble-free.” The ‘one who is coming’ is a designation for the
arahant. :

““The stream’: this, venerable sir, is a designation for craving.
For a bhikkhu whose taints are destroyed, this has been aban-
doned, cut off at the root, made like a palm stump, obliterated so
that it is no more subject to future arising. Therefore the bhikkhu
whose taints are destroyed is called ‘one with the stream cut.’

“Lust, venerable sir, is bondage; hatred is bondage; delusion is
bOndage. For a bhikkhu whose taints are destroyed, these have
been abandoned, cut off at the root, made like palm stumps,
Obliterated so that they are no more subject to future arising.
Therefore the bhikkhu whose taints are destroyed is called ‘one
N0 more in bondage.’
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“Thus, venerable sir, when it was said by the the Blesseq On
e:

“’With faultless wheel and a white awning,
The one-spoked chariot rolls.

See it coming, trouble-free,

The stream cut, without bondage’'—

itis in such a way that I understand in detail the meaning of what
was stated by the Blessed One in brief.”
“It is a gain for you, householder, it is well gaj
: , , gained b
householder, in that you have the eye of wisdom that range); Z\(l):r,
the deep Word of the Buddha.” [293]

6 Kamabhii (2)

On one occasion the Venerable Kamabhii was dwelling at
Macchikasanda in the Wild Mango Grove. Then Citta the house-
holder approached the Venerable Kamabhd, paid homage to
him, sat down to one side, and said to him: “Venerable sir, how
many kinds of formations are there?”257

“There are, householder, three kinds of formations: the bodily
formation, the verbal formation, and the mental formation.”2%
~ “Good, venerable sir,” Citta the householder said. Then, hav-
ing delighted and rejoiced in the Venerable Kamabhii's state-
ment, he asked him a further question: “But, venerable sir, what
is the bodily formation? What is the verbal formation? What is
the mental formation?”

“In-breathing and out-breathing, householder, are the bodily
formation; thought and examination are the verbal formation;
perception and feeling are the mental formation.”

“Good, venerable sir,” Citta the householder said. Then ... he
asked him a further question: “But, venerable sir, why are in-
breathing and out-breathing the bodily formation? Why are
thought and examination the verbal formation? Why are percep-
tion and feeling the mental formation?”

“Householder, in-breathing and out-breathing are bodily, these
things are dependent upon the body; that is why in-breathing and
out-breathing are the bodily formation. First one thinks and exam-
ines, then afterwards one breaks into speech; that is why thought
and examination are the verbal formation. Perception and feeling
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are mental, these things are dependent upon the mind; that is why
perception and feeling are the mental formation.”

Saying, “Good, venerable sir,”... he then asked him a further
question: “Venerable sir, how does the attainment of the cessa-
tion of perception and feeling come about?”2%

“Householder, when a bhikkhu is attaining the cessation of
perception and feeling, it does not occur to him: ‘I will attain the
cessation of perception and feeling,” or ‘I am attaining the cessa-
tion of perception and feeling,” or ‘I have attained the cessation of
perception and feeling’; [294] but rather his mind has previously
been developed in such a way that it leads him to such a state.”300

Saying, “Good, venerable sir,”... he then asked him a further
question: “Venerable sir, when a bhikkhu is attaining the cessa-
tion of perception and feeling, which of these things ceases first
in him: the bodily formation, the verbal formation, or the mental
formation?”

“Householder, when a bhikkhu is attaining the cessation of
perception and feeling, first the verbal formation ceases, after that
the bodily formation, and after that the mental formation.”301

Saying, “Good, venerable sir,”... he then asked him a further
question: “Venerable sir, what is the difference between one who
is dead and gone, and a bhikkhu who has attained the cessation
of perception and feeling?”

“Householder, in the case of one who is dead and gone, the
bodily formation has ceased and subsided, the verbal formation
has ceased and subsided, the mental formation has ceased and
subsided; his vitality is extinguished, his physical heat has been
dissipated, and his faculties are fully broken up. In the case of a
bhikkhu who has attained the cessation of perception and feel-
ing, the bodily formation has ceased and subsided, the verbal for-
mation has ceased and subsided, the mental formation has
ceased and subsided; but his vitality is not extinguished, his
physical heat has not been dissipated, and his faculties are
serene.302 This is the difference between one who is dead and
gone, and a bhikkhu who has attained the cessation of perception
and feeling.”

Saying, “Good, venerable sir,”... he then asked him a further
question: “Venerable sir, how does emergence from the cessation
of perception and feeling come about?”

“Householder, when a bhikkhu is emerging from the attainment
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of the cessation of perception and feeling, it does not occur tg
him: ‘I will emerge from the attainment of the cessation of per-
ception and feeling,” or ‘I am emerging from the attainment of the
cessation of perception and feeling,’ or ‘I have emerged from the
attainment of the cessation of perception and feeling’; but rather
his mind has previously-been developed in such a way that it
leads him to such a state.”303 [295]

Saying, “Good, venerable sir,”... he then asked him a further
question: “Venerable sir, when a bhikkhu is emerging from the
attainment of the cessation of perception and feeling, which of
these things arises first in him: the bodily formation, the verbal
formation, or the mental formation?”

“Householder, when a bhikkhu is emerging from the attain-
ment of the cessation of perception and feeling, first the menta]
formation arises, after that the bodily formation, and after that
the verbal formation.”304

Saying, “Good, venerable,”... he then asked him a further
question: “Venerable sir, when a bhikkhu has emerged from the
attainment of the cessation of perception and feeling, how many
kinds of contact touch him?”

“Householder, when a bhikkhu has emerged from the attain-
ment of the cessation of perception and feeling, three kinds of
contact touch him: emptiness-contact, signless-contact, undirected-
contact.”305

Saying, “Good, venerable sir,”... he then asked him a further
question: “Venerable sir, when a bhikkhu has emerged from the
attainment of the cessation of perception and feeling, towards
what does his mind slant, slope, and incline?”

“Householder, when a bhikkhu has emerged from the attain-
ment of the cessation of perception and feeling, his mind slants,
slopes, and inclines towards seclusion.”306

“Good, venerable sir,” Citta the householder said. Then, hav-
ing delighted and rejoiced in the Venerable Kamabhi's state-
ment, he asked him a further question: “Venerable sir, how many
things are helpful for the attainment of the cessation of percep-
tion and feeling?”

“Indeed, householder, you are asking last what should have
been asked first; but still I will answer you. For the attainment of

the cessation of perception and feeling, two things are helpful:
serenity and insight.”307

v
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7 Godatta

i tta was dwelling at
ne occasion the Venerable Goda '
Sdr;cfhikésanda in the Wild Mango Grove. [296] Tben Citta the
h useholdef e;pproached the Venerable Godatta, paid homage Fo
hiom and sat down to one side. The Venerable Godatta then said

! - . . '3(]8
him as he was sitting to one 31de.. . ' ‘
to”Householder, the measureless liberation of mind, the libera-

. tion of mind by nothingness, the liberation of mind by emptiness,

and the signless liberation of mind:‘are these things different in
meaning and also different in phra;smg, or are they one in mean-
i ifferent only in phrasing?” .
m%;l?i': liifz methoc}:l’, velinerable sir, by which ‘these things alte
different in meaning and also different ifx phrasm‘g, and there is
a method by which they are one in meaning and different only in
pk}’r:x;lgihat, venerable sir, is the method by which t'hese things
are different in meaning and also different in Phra:smg? Her§ a
bhikkhu dwells pervading one quarter with a mind 1r'nbued with
lovingkindness, likewise the second quarter, the third quarter,
and the fourth quarter. Thus above, below, acro%s, and every-
where, and to all as to himself, he dwells pervading the entire
world with a mind imbued with lovingkindness, vgst, exalted,
measureless, without hostility, without ill will. He dweus per-
vading one quarter with a mind imbued with compassion ...
with a mind imbued with altruistic joy ... with a rm‘nd imbued
with equanimity, likewise the second quarter, the third quarter,
and the fourth quarter. Thus above, below, acrosg, and ever'y—
where, and to all as to himself, he dwells pervading the entire
world with a mind imbued with equanimity, vast, exalted,
measureless, without hostility, without ill will. This is called the
measureless liberation of mind.30? . .
“And what, venerable sir, is the liberation of mind bY ngtk}mg—
ness? Here, by completely transcending the base of t'he infinity of
consciousness, aware that ‘there is nothing,” a bhlkkh'u entfers
and dwells in the base of nothingness. This is called the liberation
of mi nothingness.310 .
’lerl::ii :)v};lat, veni?able sir, is the liberation of mind by empti-
ness? Here a bhikkhu, gone to the forest or tc? the foot of a tree o;
to an empty hut, reflects thus: ‘Empty is this of self [297] or o
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what belongs to self.” This i i i i
empﬁness'?‘lg1 s called the liberation of ming by
“And what, venerable sir, is the signless liberation of mind?

Here, with nonattention to all signs, a bhikkhu enters and dwnl '

in the signless concentration of mind. This is called the sign1e s

liberation of mind.312 s

“’Thjs, venerable sir, is the method by which these things a

different in meaning and also different in phrasing 313 And wh, r;e

venerable sir, is the method by which these things are one o

meaning and different only in phrasing? "

“Lust, venerable sir, is a maker of measurement, hatred is 5
maker of measurement, delusion is a maker of measurement Fo

a bhikkhu whose taints are destroyed, these have been ai)ar:
doned, cut off at the root, made like palm stumps, obliterated SO
that they are no more subject to future arising. To whatever
'e:xtent there are measureless liberations of mind, the unshakable
liberation of mind is declared the chief among them.314 Now that
unshakable liberation of mind is empty of lust, empty of hatred
empty of delusion. ’

”Lu‘st, venerable sir, is a something, hatred is a something
delusion is a something315 For a bhikkhu whose taints are/
c%estroyed, these have been abandoned, cut off at the root, made
like palm stumps, obliterated so that they are no more subject to
future arising. To whatever extent there are liberations of mind
by‘ nothingness, the unshakable liberation of mind is declared the
chief among them. Now that unshakable liberation of mind is
empty of lust, empty of hatred, empty of delusion.

.”Lust, venerable sir, is a maker of signs, hatred is a maker of
signs, delusion is a maker of signs.316 For a bhikkhu whose taints
are destroyed, these have been abandoned, cut off at the root,
.made like palm stumps, obliterated so that they are no more sub-
]ec.:t to future arising. To whatever extent there are signless liber-
ahf)ns of mind, the unshakable liberation of mind is declared the
chief among them. Now that unshakable liberation of mind is
erx:pt}f of lust, empty of hatred, empty of delusion.

T‘hls, venerable sir, is the method by which these things are
on:z In meaning and different only in phrasing.”317

It is a gain for you, householder, it is well gained by you,
householder, in that you have the eye of wisdom that ranges over
the deep Word of the Buddha.”
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8 Nigantha Nataputta

Now on that occasion Nigantha Nataputa had arrived at
Macchikasanda [298] together with a large retinue of
niganthas.318 Citta the householder heard about this and, togeth-
er with a number of lay followers, approached Nigantha
Nataputta.31? He exchanged greetings with Nigantha Nataputta
and, when they had concluded their greetings and cordial talk,
sat down to one side. Nigantha Nataputta then said to him:
“Householder, do you have faith in the ascetic Gotama when he
says: ‘There is a concentration without thought and examination,
there is a cessation of thought and examination’?”320

“In this matter, venerable sir, I do not go by faith in the Blessed
One321 when he says: ‘There is a concentration without thought
and examination, there is a cessation of thought and examina-
tion.””

When this was said, Nigantha Nataputta looked up proudly322
towards his own retinue and said: “See this, sirs! How straight-
forward is this Citta the householder! How honest and open!
One who thinks that thought and examination can be stopped
might imagine he could catch the wind in a net or arrest the cur-
rent of the river Ganges with his own fist.”

“What do you think, venerable sir, which is superior: knowl-
edge or faith?”

“Knowledge, householder, is superior to faith.”

“Well, venerable sir, to whatever extent I wish, secluded from
sensual pleasures, secluded from unwholesome states, 1 enter
and dwell in the first jhana, which is accompanied by thought
and examination, with rapture and happiness born of seclusion.
[299] Then, to whatever extent I wish, with the subsiding of
thought and examination, I enter and dwell in the second
jhana.... Then, to whatever extent I wish, with the fading away
as well of rapture ... I enter and dwell in the third jhana.... Then,
to whatever extent I wish, with the abandoning of pleasure and
pain ... I enter and dwell in the fourth jhana.

“Since I know and see thus, venerable sir, in what other ascetic
or brahmin need I place faith regarding the claim that there i$ a
concentration without thought and examination, a cessation of
thought and examination?”

When this was said, Nigantha Nataputta looked askance at his
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own retinue and said: “See this, sirs! How crooked is this Citty
the householder! How fraudulent and deceptive!”

“Just now, venerable sir, we understood you to say: ‘See this,
sirs! How straightforward is this Citta the householder! How
honest and open!’—yet now we understand you to say: ‘See this,
sirs! How crooked is this Citta the householder! How fraudulent
and deceptive!” If your former statement is true, venerable sir,
then your latter statement is false, while if your former statement
is false, then your latter statement is true.

“Further, venerable sir, these ten reasonable questions come
up. When you understand their meaning, then you might
respond to me along with your retinue.323 One question, one syn-
opsis, one answer. Two questions, two synopses, two answers,
Three ... four ... five ... six ... seven ... [300] eight ... nine ... ten
questions, ten synopses, ten answers.”

Then Citta the householder rose from his seat and departed
without having asked Nigantha Nataputta these ten reasonable
questions.324

9 The Naked Ascetic Kassapa

Now on that occasion the naked ascetic Kassapa, who in lay life
had been an old friend of Citta the householder, had arrived in
Macchikasanda. Citta the householder heard about this and
approached the naked ascetic Kassapa. He exchanged greetings
with him and, when they had concluded their greetings and cor-
dial talk, he sat down to one side and said to him:

“How long has it been, Venerable Kassapa, since you went
forth?”

“It has been thirty years, householder, since I went forth.”

“In these thirty years, venerable sir, have you attained any
superhuman distinction in knowledge and vision worthy of the
noble ones,3? any dwelling in comfort?”

“In these thirty years since I went forth, householder, I have
not attained any superhuman distinction in knowledge and
vision worthy of the noble ones, no dwelling in comfort, but only
nakedness, and the shaven head, and the brush for cleaning my
seat.”326

When this was said, Citta the householder said to him: “It is
wonderful indeed, sir! It is amazing indeed, sir! How well
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expounded is the Dhamma3? in that, after thirty years, [301] you
have not attained any superhuman distinction in knowledge and
vision worthy of the noble ones, no dwelling in comfort, but only
nakedness, and the shaven head, and the brush for cleaning your
seat.”

“But, householder, how long has it been it since you became a
lay follower?”

“In my case too, venerable sir, it has been thirty years.”

“In these thirty years, householder, have you attained any
superhuman distinction in knowledge and vision worthy of the
noble ones, any dwelling in comfort?”

“How could I not, venerable sir?328 For to whatever extent I
wish, secluded from sensual pleasures, secluded from unwhole-
some states, I enter and dwell in the first jhana, which is accom-
panied by thought and examination, with rapture and happiness
born of seclusion. Then, to whatever extent I wish, with the sub-
siding of thought and examination, I enter and dwell in the sec-
ond jhana.... Then, to whatever extent I wish, with the fading
away as well of rapture ... I enter and dwell in the third jhana....
Then, to whatever extent [ wish, with the abandoning of pleasure
and pain ... I enter and dwell in the fourth jhana. Further, if I
were to die before the Blessed One does, it would not be surpris-
ing if the Blessed One were to declare of me: ‘There is no fetter
bound by which Citta the householder could return to this
world.””329

When this was said, the naked ascetic Kassapa said to Citta the
householder: “It is wonderful indeed, sir! It is amazing indeed,
sir! How well expounded is the Dhamma, in that a layman
clothed in white can attain a superhuman distinction in knowl-
edge and vision worthy of the noble ones, a dwelling in comfort.
[302] May I receive the going forth in this Dhamma and
Discipline, may I receive the higher ordination?”

Then Citta the householder took the naked ascetic Kassapa to
the elder bhikkhus and said to them: “Venerable sirs, this naked
ascetic Kassapa is an old friend of ours from lay life. Let the eld-
ers give him the going forth, let them give him the higher ordi-
nation. I will be zealous in providing him with robes, almsfood,
lodging, and medicinal requisites.”

Then the naked ascetic Kassapa received the going forth in this
Dhamma and Discipline, he received the higher ordination. And
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soon, not long after his higher ordination, dwelling alone, with-
drawn, diligent, ardent, and resolute, the Venerable Kassapa, by
realizing it for himself with direct knowledge, in this very life
entered and dwelt in that unsurpassed goal of the holy life for the
sake of which clansmen rightly go forth from the household life
into homelessness. He directly knew: “Destroyed is birth, the
holy life has been lived, what had to be done has been done, there
is no more for this state of being.” And the Venerable Kassapa
became one of the arahants.

10 Seeing the Sick

Now on that occasion Citta the householder was sick, afflicted,
gravely ill. Then a number of park devatas, grove devatas, tree
devatas, and devatas dwelling in medicinal herbs and forest
giants assembled and said to Citta the householder: “Make a
wish, householder, thus: ‘May I become a wheel-turning
monarch in the future!”™

When this was said, Citta the householder said to those
devatas: “That too is impermanent; that too is unstable; one must
abandon that too and pass on.”

When this was said, Citta the householder’s friends and com-
panions, relatives and kinsmen, said to him: [303] “Set up mind-
fulness, master. Don’t babble.”

“What did I say that makes you speak to me thus.”

“You said to us: “That too is impermanent; that too is unstable,;
one must abandon that too and pass on.””

“That was because park devatas, grove devatas, tree devatas,
and devatas dwelling in medicinal herbs and forest giants assem-
bled and said to me: ‘Make a wish, householder, thus: “May |
become a wheel-turning monarch in the future!”” And I said tc
them: ‘That too is impermanent; that too is unstable; one must
abandon that too and pass on.””

“What advantage do those devatas see, master, that they speak
to you thus?”

“It occurs to those devatas: “This Citta the householder is vir-
tuous, of good character. If he should wish: “May I become ¢
wheel-turning monarch in the future!”—as he is virtuous, this
wish of his would succeed because of its purity. The righteous
king of righteousness will provide righteous offerings.’330 Seeing
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this advantage, those devatas assembled and said: ‘Make a wish,
householder, thus: “May I become a wheel-turning monarch in
the future!”” And I said to them: ‘That too is impermanent; that
too is unstable; one must abandon that too and pass on.”

“Then exhort us too, householder.”

“Therefore, you should train yourselves thus: [304] ‘We will be
possessed of confirmed confidence in the Buddha thus: “The
Blessed One is an arahant, perfectly enlightened, accomplished
in true knowledge and conduct, fortunate, knower of the world,
unsurpassed leader of persons to be tamed, teacher of devas and
humans, the Enlightened One, the Blessed One.”

“rWe will be possessed of confirmed confidence in the
Dhamma thus: “The Dhamma is well expounded by the Blessed
One, directly visible, immediate, inviting one to come and see,
applicable, to be personally experienced by the wise.”

“We will be possessed of confirmed confidence in the Sangha
thus: “The Sanigha of the Blessed One’s disciples is practising the
good way, practising the straight way, practising the true way,
practising the proper way; that is, the four pairs of persons, the
eight types of individuals—this Sarigha of the Blessed One’s dis-
ciples is worthy of gifts, worthy of hospitality, worthy of offer-
ings, worthy of reverential salutation, the unsurpassed field of
merit for the world.”

“"Whatever there may be in our family that can be given away,
all that we will share unreservedly with the virtuous ones who
are of good character.” It is in such a way that you should train
yourselves.”

Then, having inspired confidence in the Buddha, the Dhamma,
and the Sangha among his friends and colleagues, his relatives
and kinsmen, and having exhorted them in generosity,31 Citta
the householder passed away.



[305] Chapter VIII
42 Gamanisamyutta

Connected Discourses to Headmen

1 Canda

At Savatthi. Then the headman Canda the Wrathful33
approached the Blessed One, paid homage to him, sat down to
one side, and said to him: “Venerable sir, what is the cause and
reason why someone here is reckoned as wrathful? And what is the
cause and reason why someone here is reckoned as gentle?333

“Here, headman, someone has not abandoned lust. Because he
has not abandoned lust, other people irritate him. Being irritated
by others, he manifests irritation: he is reckoned as wrathful. He
has not abandoned hatred. Because he has not abandoned
hatred, other people irritate him. Being irritated by others, he
manifests irritation: he is reckoned as wrathful. He has not aban-
doned delusion. Because he has not abandoned delusion, other
people irritate him. Being irritated by others, he manifests irrita-
tion: he is reckoned as wrathful.

“This, headman, is the cause and reason why someone here is
reckoned as wrathful.

“Here, headman, someone has abandoned lust. Because he has
abandoned lust, other people do not irritate him. Not being irri-
tated by others, he does not manifest irritation: he is reckoned as
gentle. He has abandoned hatred. Because he has abandoned
hatred, other people do not irritate him. Not being irritated by
others, he does not manifest irritation: he is reckoned as gentle.
He has abandoned delusion. Because he has abandoned delu-
sion, other people do not irritate him. Not being irritated by oth-
ers, he does not manifest irritation: he is reckoned as gentle.

“This, headman, is the cause and reason why someone here is
reckoned as gentle.” [306]

1332
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When this was said, Canda the headman said to the Blessed
One: “Magnificent, venerable sir! Magnificent, venerable sir! The
Dhamma has been made clear in many ways by the Blessed One,
as though he were turning upright what had been turned upside
down, revealing what was hidden, showing the way to one who
was lost, or holding up a lamp in the dark for those with eyesight
to see forms. I go for refuge to the Blessed One, and to the
Dhamma, and to the Bhikkhu Sangha. From today let the Blessed
One remember me as a lay follower who has gone for refuge for

life.”

2 Talaputa

On one occasion the Blessed One was dwelling at Rajagaha in the
Bamboo Grove, the Squirrel Sanctuary. Then Talaputa the troupe
headman334 approached the Blessed One, paid homage to him,
sat down to one side, and said to him: “Venerable sir, I have
heard it said among actors of old in the lineage of teachers: ‘If an
actor, in the theatre or the arena, entertains and amuses people
by truth and lies?35 then with the breakup of the body, after
death, he is reborn in the company of the laughing devas.” What
does the Blessed One say about that?”

“Enough, headman, let it be! Don’t ask me that!”

A second time and a third time Talaputa the troupe headman
said: “Venerable sir, I have heard it said among actors of old in
the lineage of teachers: ... [307] ... What does the Blessed One say
about that?”

“Surely, headman, I am not getting through to you336 when I
say, ‘Enough, headman, let it be! Don’t ask me that!” But still, I
will answer you. In the theatre or arena, among beings who are
not yet free from lust, who are bound by the bondage of lust, an
actor entertains them with titillating things that excite them even
more strongly to lust. In the theatre or arena, among beings who
are not yet free from hatred, who are bound by the bondage of
hatred, an actor entertains them with infuriating things that
excite them even more strongly to hatred. In the theatre or arena,
among beings who are not yet free from delusion, who are bound
by the bondage of delusion, an actor entertains them with bewil-
dering things that excite them even more strongly to delusion.

“Thus, being intoxicated and negligent himself, having made
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others intoxicated and negligent, with the breakup of the body
after death, he is reborn in the ‘Hell of Laughter.’337 But Should’
he hold such a view as this: ‘If an actor, in the theatre or the
arena, entertains and amuses people by truth and lies, then with
the breakup of the body, after death, he is reborn in the compa-
ny of the laughing devas’—that is a wrong view on his part. For
a person with wrong view, I say, there is one of two destinations-
either hell or the animal realm.”338 .

When this was said, Talaputa the troupe headman cried out
and burst into tears. [The Blessed One said:] “So I did not get
through to you when I said, ‘Enough, headman, let it be! Don’t
ask me that!"”

“l am not crying, venerable sir, because of what the Blessed
One said to me, but because I have been tricked, cheated, and
deceived for a long time by those actors of old in the lineage of
teachers who said: ‘If an actor, [308] in the theatre or the arena,
entertains and amuses people by truth and lies, then with the
breakup of the body, after death, he is reborn in the company of
the laughing devas.’ /

“Magnificent, venerable sir! Magnificent, venerable sir! The
Dhamma has been made clear in many ways by the Blessed One,
as though he were turning upright what had been turned upside
down, revealing what was hidden, showing the way to one who
was lost, or holding up a lamp in the dark for those with eyesight
to see forms. I go for refuge to the Blessed One, and to the
Dhamma, and to the Bhikkhu Sangha. May 1 receive the going
forth under the Blessed One, venerable sir, may I receive the
higher ordination?”

Then Talaputa the troupe headman received the going forth
under the Blessed One, he received the higher ordination. And
soon, not long after his higher ordination ... the Venerable
Talaputa became one of the arahants.

3 Yodhajiva

Then the headman Yodhajiva the Mercenary33 approached the
Blessed One, paid homage to him, sat down to one side, and said
to him: “Venerable sir, I have heard it said by mercenaries of old
in the lineage of teachers: “‘When a mercenary is one who strives
and exerts himself in battle, if others slay him and finish him off
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while he is striving and exerting himself in battle, then with the
breakup of the body, after death, he is reborn in the company of
the battle-slain devas.”30 What does the Blessed One say about
that?”

“Enough, headman, let it be! Don’t ask me that!”

A second time and a third time Yodhajiva the headman said:
#\enerable sir, I have heard it said by mercenaries of old in the
lineage of teachers: ... What does the Blessed One say about
that?” [309]

“Surely, headman, I am not getting through to you when I say,
‘Enough, headman, let it be! Don’t ask me that!” But still, I will
answer you. When, headman, a mercenary is one who strives
and exerts himself in battle, his mind is already low, depraved,
misdirected by the thought: ‘Let these beings be slain, slaugh-
tered, annihilated, destroyed, or exterminated.” If others then
slay him and finish him off while he is striving and exerting him-
self in battle, then with the breakup of the body, after death, he is
reborn in the ‘Battle-Slain Hell.’34! But should he hold such a
view as this: ‘When a mercenary strives and exerts himself in bat-
tle, if others slay him and finish him off while he is striving and
exerting himself in battle, then with the breakup of the body,
after death, he is reborn in the company of the battle-slain
devas'—that is a wrong view on his part. For a person with
wrong view, I say, there is one of two destinations: either hell or
the animal realm.”

When this was said, Yodhajiva the headman cried out and
burst into tears. [The Blessed One said:] “So I did not get through
to you when I said, ‘Enough, headman, let it be! Don’t ask me
that!"”

“I am not crying, venerable sir, because of what the Blessed
One said to me, but because I have been tricked, cheated, and
deceived for a long time by those mercenaries of old in the line-
age of teachers who said: ‘When a mercenary is one who strives
and exerts himself in battle, if others slay him and finish him off
while he is striving and exerting himself in battle, then with the
breakup of the body, after death, he is reborn in the company of
the battle-slain devas.’

“Magnificent, venerable sir!... From today let the Blessed One
i‘emember me as a lay follower who has gone for refuge for life.”

310



1336 1V. The Book of the Six Sense Bases (Salayatanavagga)

4 Hatthiroha

Then the headman Hattharoha the Elephant Warrior approacheq
the Blessed One ... (text is elided, ending:) “... who has gone for
refuge for life.”

5 Assaroha

Then the headman Assaroha the Cavalry Warrior approached
the Blessed One ... and said to him:

(All as in §3 except phrased in terms of the cavalry warrior
(assaroha) who strives and exerts himself in battle.) {311]

6 Asibandhakaputta

On one occasion the Blessed One was dwelling at Nalanda in
Pavarika’s Mango Grove. [312] Then Asibandhakaputta the
headman approached the Blessed One, paid homage to him, sat
down to one side, and said to him: “Venerable sir, the brahmins
of the western region—those who carry around waterpots, wear
garlands of water plants, immerse themselves in water, and tend
the sacred fire—are said to direct a dead person upwards, to
guide him along, and conduct him to heaven.342 But the Blessed
One, the Arahant, the Perfectly Enlightened One, is able to bring
it about that with the breakup of the body, after death, the entire
world might be reborn in a good destination, in a heavenly
world.”

“Well then, headman, I will question you about this. Answer as
you see fit. What do you think, headman? Suppose there is a per-
son here who destroys life, takes what is not given, engages in
sexual misconduct, speaks falsely, speaks divisively, speaks
harshly, chatters idly, one who is covetous, full of ill will, and
holds wrong view. Then a great crowd of people would come
together and assemble around him, and they would send up
prayers and recite praise and circumambulate him making rev-
erential salutations, saying: ‘With the breakup of the body, after
death, may this person be reborn in a good destination, in a
heavenly world.” What do you think, headman? Because of the
prayers of the great crowd of people, because of their praise,
because they circumambulate him making reverential saluta-

i
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tions, would that person, with the breakup of the body, after
death, be reborn in a good destination, in a heavenly world?” ~

“No, venerable sir.”

“Suppose, headman, a person would hurl a huge boulder into
a deep pool of water. Then a great crowd of people would come
together and assemble around it, and they would send up
prayers and recite praise and circumambulate it making reveren-
tial salutations, saying: ‘Emerge, good boulder! Rise up, [313]
good boulder! Come up on to high ground, good boulder!” What
do you think, headman? Because of the prayers of the great
crowd of people, because of their praise, because they circum-
ambulate it making reverential salutations, would that boulder
emerge, rise up, and come up on to high ground?”

“No, venerable sir.”

“So, too, headman, if a person is one who destroys life ... and
holds wrong view, even though a great crowd of people would
come together and assemble around him ... still, with the break-
up of the body, after death, that person will be reborn in a state
of misery, in a bad destination, in the nether world, in hell.

“What do you think, headman? Suppose there is a person here
who abstains from the destruction of life, from taking what is not
given, from sexual misconduct, from false speech, from divisive
speech, from harsh speech, from idle chatter, one who is not cov-
etous, without ill will, who holds right view. Then a great crowd
of people would come together and assemble around him, and
they would send up prayers and recite praise and circumambu-
late him making reverential salutations, saying: ‘With the break-
up of the body, after death, may this person be reborn in a state
of misery, in a bad destination, in the nether world, in hell.” What
do you think, headman? Because of the prayers of the great
crowd of people, because of their praise, because they circum-
ambulate him making reverential salutations, would that person,
with the breakup of the body, after death, be reborn in a state of
misery ... in hell?”

“No, venerable sir.”

“Suppose, headman, a man submerges a pot of ghee or a pot of
oil in a deep pool of water and breaks it. Any of its shards or
fragments there would sink downwards, but the ghee or oil
would rise upwards. [314] Then a great crowd of people would
come together and assemble around it, and they would send up
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prayers and recite praise and circumambulate it making reveren-
tial salutations, saying: ‘Sink down, good ghee or oil! Settle, good
ghee or oil! Go downwards, good ghee or oil’” What do you
think, headman? Because of the prayers of the great crowd of
people, because of their praise, because they circumambulate it
making reverential salutations, would that ghee or oil sink down
or settle or go downwards?”

“No, venerable sir.”

“So, too, headman, if a person is one who abstains from the
destruction of life ... who holds right view, even though a great
crowd of people would come together and assemble around him
... still, with the breakup of the body, after death, that person will
be reborn in a good destination, in a heavenly world.”

When this was said, Asibandhakaputta the headman said to
the Blessed One: “Magnificent, venerable sir!... From today let
the Blessed One remember me as a lay follower who has gone for
refuge for life.”

7 The Simile of the Field

On one occasion the Blessed One was dwelling at Nalanda in
Pavarika’s Mango Grove. Then Asibandhakaputta the headman
approached the Blessed One, paid homage to him, sat down to
one side, and said to him: “Venerable sir, doesn’t the Blessed One
dwell compassionate towards all living beings?”

“Yes, headman, the Tathagata dwells compassionate towards
all living beings.” :

“Then why is it, venerable sir, that the Blessed One teaches the
Dhamma thoroughly to some, yet not so thoroughly to others?”
[315]

“Well then, headman, I will question you about this. Answer as
you see fit. What do you think, headman? Suppose a farmer here
had three fields: one excellent, one of middling quality, and one
inferior—rough, salty, with bad ground. What do you think,
headman? If that farmer wishes to sow seed, where would he
sow it first: in the excellent field, in the field of middling quality.
or in the field that was inferior, the one that was rough, salty,
with bad ground?”

“If, venerable sir, that farmer wishes to sow seed, he would
sow it in the excellent field. Having sown seed there, he would
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next sow seed in the field of middling quality. Having sown seed
there, he might or might not sow seed in the field that was infe-
rior, the one that was rough, salty, with bad ground. For what
reason? Because at least it can be used as fodder for the cattle.”

“Headman, just like the field that is excellent are the bhikkhus
and bhikkhunis to me. I teach them the Dhamma that is good in
the beginning, good in the middle, and good in the end, with the
right meaning and phrasing; I reveal the holy life that is perfect-
ly complete and pure. For what reason? Because they dwell with
me as their island, with me as their shelter, with me as their pro-
tector, with me as their refuge.

“Then, headman, just like the field of middling quality are the
male and female lay followers to me. To them too I teach the
Dhamma that is good in the beginning, good in the middle, and
good in the end, with the right meaning and phrasing; I reveal
the holy life that is perfectly complete and pure. For what rea-
son? Because they dwell with me as their island, with me as their
shelter, with me as their protector, with me as their refuge.

“Then, headman, just like that field that is inferior—[316]
rough, salty, with bad ground—are the ascetics, brahmins, and
wanderers of other sects to me. Yet to them too I teach the
Dhamma that is good in the beginning, good in the middle, and
good in the end, with the right meaning and phrasing; I reveal
the holy life that is perfectly complete and pure. For what rea-
son? Because if they understand even a single sentence, that will
lead to their welfare and happiness for a long time.

“Suppose, headman, a man had three waterpots: one without
cracks, which does not let water seep through and escape; one
without cracks, but which lets water seep through and escape;
and one with cracks, which lets water seep through and escape.
What do you think, headman? If that man wants to store water,
Where would he store it first: in the waterpot that is without
cracks, which does not let water seep through and escape; or in
the waterpot that is without cracks, but which lets water seep
through and escape; or in the waterpot that has cracks, which lets
Water seep through and escape?”

“If, venerable sir, that man wants to store water, he would
store it in the waterpot that is without cracks, which does not let
Water seep through and escape. Having stored water there, he
would next store it in the waterpot that is without cracks, but
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which lets water seep through and escape. Having stored it there,
he might or might not store it in the waterpot that has cracks,
which lets water seep through and escape. For what reason?
Because it can at least be used for washing dishes.”

“Headman, just like the waterpot that is without cracks, which
does not let water seep through and escape, are the bhikkhus and
bhikkhunis to me. I teach them the Dhamma that is good in the
beginning, good in the middle, and good in the end, with the
right meaning and phrasing; I reveal the holy life that is perfect-
ly complete and pure. For what reason? Because they dwell with
me as their island, with me as their shelter, with me as their pro-
tector, with me as their refuge.

“Then, headman, just like the waterpot that is without cracks,
but which lets water seep through and escape, are the male and
female lay followers to me. To them [317] too I teach the
Dhamma that is good in the beginning, good in the middle, and
good in the end, with the right meaning and phrasing; I reveal
the holy life that is perfectly complete and pure. For what rea-
son? Because they dwell with me as their island, with me as their
shelter, with me as their protector, with me as their refuge.

“Then, headman, just like the waterpot that has cracks, which
lets water seep through and escape, are the ascetics, brahmins,

and wanderers of other sects to me. Yet to them too I teach the. . -

Dhamma that is good in the beginning, good in the middle, and
good in the end, with the right meaning and phrasing; I reveal
the holy life that is perfectly complete and pure. For what rea-
son? Because if they understand even a single sentence, that will
lead to their welfare and happiness for a long time.”

When this was said, Asibandhakaputta the headman said to
the Blessed One: “Magnificent, venerable sir!... From today let
the Blessed One remember me as a lay follower who has gone for
refuge for life.”

8 The Conch Blower

On one occasion the Blessed One was dwelling at Nalanda in
Pavarika’s Mango Grove. Then Asibandhakaputta the headman,
a lay disciple of the niganthas,343 approached the Blessed One....
The Blessed One then said to him as he was sitting to one side:

h
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“In what way, headman, does Nigantha Nataputta teach the
Dhamma to his disciples?”

“Venerable sir, Nigantha Nataputta teaches the Dhamma to his
disciples thus: ‘Anyone at all who destroys life is bound for a
state of misery, bound for hell. Anyone at all who takes what is
not given is bound for a state of misery, bound for hell. Anyone
at all who engages in sexual misconduct is bound for a state of
misery, bound for hell. Anyone at all who speaks falsehood is
bound for a state of misery, bound for hell. One is led on [to
rebirth] by the manner in which one usually dwells.” It is in such
a way, venerable sir, that Nigantha Nataputta teaches the
Dhamma to his disciples.”

“If, headman, it were the case that one is led on [to rebirth] by
the manner in which one usually dwells, [318] then according to
Nigantha Nataputta’s word, no one at all would be bound for a
state of misery, bound for hell. What do you think, headman? In
the case of a person who destroys life, if one compares one occa-
sion with another, whether by day or by night, which is more
frequent: the occasions when he is destroying life or those when
he is not doing so?”

“In the case of a person who destroys life, venerable sir, if one
compares one occasion with another, whether by day or by night,
the occasions when he is destroying life are infrequent while
those when he is not doing so are frequent.”

“So, headman, if it were the case that one is led on [to rebirth]
by the manner in which one usually dwells, then according to
Nigantha Nataputta’s word no one at all would be bound for a
state of misery, bound for hell.

“What do you think, headman? In the case of a person who
takes what is not given ... who engages in sexual misconduct ...
[319] who speaks falsehood, if one compares one occasion with
another, whether by day or by night, which is more frequent: the
occasions when he is speaking falsehood or those when he is not
speaking falsehood?”

“In the case of a person who speaks falsehood, venerable sir, if
one compares one occasion with another, whether by day or by
night, the occasions when he is speaking falsehood are infrequent
while those when he is not speaking falsehood are frequent.”

“So, headman, if it were the case that one is led on [to rebirth]
by the manner in which one usually dwells, then according to
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Nigantha Nataputta’s word no one at all would be bound for
state of misery, bound for hell. !

“Here, headman, some teacher holds such a doctrine and viey

as this: “Anyone at all who destroys life ... who takes what is not
given ... who engages in sexual misconduct ... who speaks false-
hood is bound for a state of misery, is bound for hell.’ Then a dis-
ciple has full confidence in that teacher. It occurs to him: ‘M
teacher holds such a doctrine and view as this: “Anyone at al};
who destroys life is bound for a state of misery, bound for hel] ~
Now I have destroyed life, so I too am bound for a state of mi.S-
ery, bound for hell.” Thus he acquires such a view. If he does not
abandon that assertion and that state of mind, and if he does not
relinquish that view, then according to his deserts he will be, ag
it were, dropped off in hell.3¢4 ’

“It occurs to him: ‘My teacher holds such a doctrine and view
as this: “Anyone at all who takes what is not given is bound for
a state of misery, bound for hell.” Now I have taken what is not
given, so I too am bound for a state of misery, bound for hell.’
Thus he acquires such a view. If he does not abandon that asser-
tion ... he will be, as it were, dropped off in hell.

“It occurs to him: “My teacher holds such a doctrine and view
as this: “Anyone at all who engages in sexual misconduct [320] is
bound for a state of misery, bound for hell.” Now I have engaged
in sexual misconduct, so I too am bound for a state of misery,
bound for hell.’ Thus he acquires such a view. If he does not aban-
don that assertion ... he will be, as it were, dropped off in hell.

“It occurs to him: ‘My teacher holds such a doctrine and view
as this: “Anyone at all who speaks falsehood is bound for a state
of misery, bound for hell.” Now I have spoken falsehood, so I too
am bound for a state of misery, bound for hell.” Thus he acquires
suc'h a view. If he does not abandon that assertion ... he will be,
as 1t were, dropped off in hell.

“But here, headman, a Tathagata arises in the world, an ara-
hant, perfectly enlightened, accomplished in true knowledge and
conduct, fortunate, knower of the world, unsurpassed leader of
persons to be tamed, teacher of devas and humans, the
Enlightened One, the Blessed One. In many ways he criticizes
and censures the destruction of life, and he says: ‘Abstain from
the dgstruction of life.” He criticizes and censures the taking of
what is not given, and he says: ‘Abstain from taking what is not
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given.” He criticizes and censures sexual misconduct, and he
says: ‘Abstain from sexual misconduct.” He criticizes and cen-
sures false speech, and he says: ‘Abstain from false speech.’

“Then a disciple has full confidence in that teacher. He reflects
thus: ‘In many ways the Blessed One criticizes and censures the
destruction of life, and he says: “Abstain from the destruction of
life.” Now I have destroyed life to such and such an extent. That
wasn’t proper; that wasn't good. But though I feel regret over
this, that evil deed of mine cannot be undone.” Having reflected
thus, he abandons the destruction of life and he abstains from the
destruction of life in the future. Thus there comes about the aban-
doning of that evil deed;35 thus there comes about the tran-
scending of that evil deed.

“He reflects thus: ‘In many ways the Blessed One criticizes and
censures the taking of what is not given, and he says: “Abstain
from taking what is not given.” Now I have taken what is not
given to such and such an extent. That wasn't proper; that wasn’t
good. But though I feel regret over this, that evil deed of mine
cannot be undone.” Having reflected thus, [321] he abandons the
taking of what is not given and he abstains from taking what is
not given in the future. Thus there comes about the abandoning
of that evil deed; thus there comes about the transcending of that
evil deed.

“He reflects thus: ‘In many ways the Blessed One criticizes and
censures sexual misconduct, and he says: “Abstain from sexual
misconduct.” Now I have engaged in sexual misconduct to such
and such an extent. That wasn’t proper; that wasn’t good. But
though I feel regret over this, that evil deed of mine cannot be
undone.” Having reflected thus, he abandons sexual misconduct
and he abstains from sexual misconduct in the future. Thus there
comes about the abandoning of that evil deed; thus there comes
about the transcending of that evil deed.

“He reflects thus: ‘In many ways the Blessed One criticizes and
censures false speech, and he says: “Abstain from false speech.”
Now [ have spoken falsehood to such and such an extent. That
wasn’t proper; that wasn't good. But though I feel regret over
this, that evil deed of mine cannot be undone.” Having reflected

thus, he abandons false speech and he abstains from false speech
in the future. Thus there comes about the abandoning of that evil
deed; thus there comes about the transcending of that evil deed.
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“Having abandoned the destruction of life, he abstains from
the destruction of life. Having abandoned the taking of what ig
not given, he abstains from taking what is not given. Having
abandoned sexual misconduct, he abstains from sexual miscon-
duct. Having abandoned false speech, he abstains from false
speech. Having abandoned divisive speech, he abstains from
divisive speech. Having abandoned harsh speech, he abstains
from harsh speech. Having abandoned idle chatter, he abstains
from idle chatter. Having abandoned covetousness, he is uncov-
etous. [322] Having abandoned ill will and hatred, he has a mind
without ill will. Having abandoned wrong view, he is one of
right view.

“Then, headman, that noble disciple—who is thus devoid of
covetousness, devoid of ill will, unconfused, clearly compre-
hending, ever mindful—dwells pervading one quarter with a
mind imbued with lovingkindness, likewise the second quarter,
the third quarter, and the fourth quarter. Thus above, below,
across, and everywhere, and to all as to himself, he dwells per-
vading the entire world with a mind imbued with lovingkind-
ness, vast, exalted, measureless, without hostility, without ill
will. Just as a strong conch blower can easily send his signal to
the four quarters, so too, when the liberation of mind by lov-
ingkindness is developed and cultivated in this way, any limited
kamma that was done does not remain there, does not persist
there.346 P

“He dwells pervading one quarter with a mind imbued with
compassion ... with a mind imbued with altruistic joy ... with a
mind imbued with equanimity, likewise the second quarter, the
third quarter, and the fourth quarter. Thus above, below, across,
and everywhere, and to all as to himself, he dwells pervading the
entire world with a mind imbued with equanimity, vast, exalted,
measureless, without hostility, without ill will. Just as a strong
conch blower can easily send his signal to the four quarters, sO
too, when the liberation of mind by equanimity is developed and
cultivated in this way, any limited kamma that was done does
not remain there, does not persist there.”

When this was said, Asibandhakaputta the headman said to
the Blessed One: “Magnificent, venerable sir!... From today let

the Blessed One remember me as a lay follower who has gone for
refuge for life.”
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9 Families

On one occasion the Blessed One, while wandering on tour
among the Kosalans together with a large Sanigha of bhikkhus,
arrived at Nalanda. [323] He stayed there at Nalanda in
Pavarika’s Mango Grove.

Now on that occasion Nalanda was in the grip of famine, a
time of scarcity, with crops blighted and turned to straw.3¥7 On
that occasion Nigantha Nataputta was residing at Nalanda
together with a large retinue of niganthas. Then Asibandhaka-
putta the headman, a lay disciple of the niganthas, approached
Nigantha Nataputta, paid homage to him, and sat down to one
side. Nigantha Nataputta then said to him: “Come, headman,
refute the doctrine of the ascetic Gotama. Then a good report
concerning you will be spread about thus: ‘Asibandhakaputta
the headman has refuted the doctrine of the ascetic Gotama, who
is so powerful and mighty.”

“But how, venerable sir, shall I refute the doctrine of the asce-
tic Gotama, who is so powerful and mighty?”

“Go, headman, approach the ascetic Gotama and ask him:
‘Venerable sir, doesn’t the Blessed One in many ways praise
sympathy towards families, the protection of families, compas-
sion towards families?’ If, when he is questioned by you thus, the
ascetic Gotama answers, ‘Yes, headman, the Tathagata in many
ways praises sympathy for families, the protection of families,
compassion for families,” then you should say to him: “Then why,
venerable sir, is the Blessed One wandering on tour with a large
Sangha of bhikkhus at a time of famine, a time of scarcity, when
crops are blighted and have turned to straw? The Blessed One is
practising for the annihilation of families, for the calamity of fam-
ilies, for the destruction of families.” When the ascetic Gotama is
posed this dilemma by you, he will neither be able to throw it up
nor to gulp it down.” [324]

“Yes, venerable sir,” Asibandhakaputta the headman replied.
Then he rose from his seat and, after paying homage to Nigantha
Nataputta, keeping him on his right, he departed and went to the
Blessed One. After paying homage to the Blessed One, he sat
down to one side and said to him: “Venerable sir, doesn't the
Blessed One in many ways praise sympathy for families, the pro-
tection of families, compassion for families?”
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“Yes, headman, the Tathagata in many ways praises sympathy
for families, the protection of families, compassion for families_
“Then why, venerable sir, is the Blessed One wandering on
tour with a large Sarigha of bhikkhus at a time of famine, a time
of scarcity, when crops are blighted and have turned to straw?
The Blessed One is practising for the annihilation of families, for
the calamity of families, for the destruction of families.”
“I'recollect ninety-one aeons back, headman, but I do not recal]
any family that has ever been destroyed merely by offering
cooked almsfood. Rather, whatever families there are that are
rich, with much wealth and property, with abundant gold ang
silver, with abundant possessions and means of subsistence, with
abundant wealth and grain, they have all become so from giving,
from truthfulness, and from self-control 3t
“There are, headman, eight causes and conditions for the
destruction of families. Families come to destruction on account
of the king, or on account of thieves, or on account of fire, or on
account of water; or they do not find what they have put away;34
or mismanaged undertakings fail; or there arises within a family
a wastrel who squanders, dissipates, and fritters away its wealth;
[325] and impermanence is the eighth. These are the eight causes
and conditions for the destruction of families. But while these
eight causes and conditions for the destruction of families exist,
if anyone speaks thus of me: ‘The Blessed One is practising for
the annihilation of families, for the calamity of families, for the
destruction of families,’ if he does not abandon that assertion and
that state of mind, and if he does not relinquish that view, then
according to his deserts he will be, as it were, dropped off in hell.”
When this was said, Asibandhakaputta the headman said to
the Blessed One: “Magnificent, venerable sir!... From today let

the Blessed One remember me as a lay follower who has gone for
refuge for life.”

10 Maniciilaka

On one occasion the Blessed One was dwelling at Rajagaha in the
Bamboo Grove, the Squirrel Sanctuary. Now on that occasion the
members of the king’s retinue had assembled in the royal palace
and were sitting together when the following conversation arose:
“Gold and silver are allowable for the ascetics following the
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Sakyan son; the ascetics following the Sakyan son consent to gold
and silver; the ascetics following the Sakyan son accept gold and
silver.” o

Now on that occasion Maniciilaka the headman was sitting in
that assembly. Then Maniciilaka the headman said to that assem-

bly: “Do not speak thus, masters. Gold and silver are not‘allow-
able for the ascetics following the Sakyan son; the asc.etlcs fol-
lowing the Sakyan son do not consent to gold and sxlver.; the
ascetics following the Sakyan son do not accept gold.and silver.
They have renounced jewellery and gold; they have given up the
use of gold and silver.”3%0 And Maniciilaka was able to convince
that assembly.

Then Manicilaka approached the Blessed One, paid homage to
him, and sat down to one side. [326] Sitting to one si.de, he
reported to the Blessed One all that had happened, adding: “I
hope, venerable sir, that when I answered thus I stated vxfhat }}as
been said by the Blessed One and did not misrepresent him with
what is contrary to fact; that I explained in accordance with the
Dhamma, and that no reasonable consequence of my statement
gives ground for criticism.”

“For sure, headman, when you answered thus you stated what
has been said by me and did not misrepresent me with what is
contrary to fact; you explained in accordance with the Dhamma,
and no reasonable consequence of your statement gives ground
for criticism. For, headman, gold and silver are not allowable for
the ascetics following the Sakyan son; the ascetics followi'ng the
Sakyan son do not consent to gold and silver; the ascetics fol-
lowing the Sakyan son do not accept gold and silver. They have
renounced jewellery and gold; they have given up the use of g?ld
and silver. If gold and silver are allowable for anyone, the five
cords of sensual pleasure are allowable for him. If the five. c9rds
of sensual pleasure are allowable for anyone, you can definitely
consider him to be one who does not have the character of an
ascetic or of a follower of the Sakyan son.

“Further, headman, I say this: ‘Straw may be sought by one
needing straw; timber may be sought by one needing timber; a
cart may be sought by one needing a cart; a workman may be
sought by one needing a workman.” [327] But I do not say that
there is any method by which gold and silver may be consented
to or sought.”
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11 Bhadraka

On one occasion the Blessed One was dwelling at a town of the
Mallans named Uruvelakappa. Then Bhadraka the headman
approached the Blessed One, paid homage to him, sat down to
one side, and said to him: “It would be good, venerable sir, if the
Blessed One would teach me about the origin and the passin

away of suffering.” 5

“If, headman, I were to teach you about the origin and the
passing away of suffering with reference to the past, saying, ‘So
it was in the past,” perplexity and uncertainty about that might
arise in you. And if I were to teach you about the origin and the
passing away of suffering with reference to the future, saying,
‘So it will be in the future,” perplexity and uncertainty about that
might arise in you. Instead, headman, while I am sitting right
here, and you are sitting right there, I will teach you about the
origin and the passing away of suffering. Listen to that and
attend closely, I will speak.”

“Yes, venerable sir,” Bhadraka the headman replied. The
Blessed One said this:

“What do you think, headman? Are there any people in
Uruvelakappa on whose account sorrow, lamentation, pain, dis-
pleasure, and despair would arise in you if they were to be exe-
cuted, imprisoned, fined, or censured?”351

“There are such people, venerable sir.”

“But are there any people in Uruvelakappa on whose account
[328] sorrow, lamentation, pain, displeasure, and despair would
not arise in you in such an event?”

“There are such people, venerable sir.”

“What, headman, is the cause and reason why in relation to
some people in Uruvelakappa sorrow, lamentation, pain, dis-
pleasure, and despair would arise in you if they were to be exe-
cuted, imprisoned, fined, or censured, while in regard to others
no such sorrow, lamentation, pain, displeasure, and despair
would arise in you?”

“Those people in Uruvelakappa, venerable sir, in relation to
whom sorrow, lamentation, pain, displeasure, and despair would
arise in me if they were to be executed, imprisoned, fined, or cer-
sured—these are the ones for whom I have desire and attachment-
But those people in Uruvelakappa in relation to whom no sorrowr
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Jamentation, pain, displeasure, and despair would arise in me—
these are the ones for whom I have no desire and attachment.”

“Headman, by means of this principle that is seen, understood,
jmmediately attained, fathomed, apply the method to the past
and to the future thus:352 ‘Whatever suffering arose in the past,
all that arose rooted in desire, with desire as its source; for desire
is the root of suffering. Whatever suffering will arise in the
future, all that will arise rooted in desire, with desire as its
source; for desire is the root of suffering.””

“It is wonderful, venerable sir! It is amazing, venerable sir!
How well that has been stated by the Blessed One: “Whatever
suffering arises, [329] all that is rooted in desire, has desire as its
source; for desire is the root of suffering.3> Venerable sir, I have
a boy named Ciravasi, who stays at an outside residence. I rise
early and send a man, saying, ‘Go, man, and find out how
Ciravasi is.” Until that man returns, venerable sir, I am upset,
thinking, ‘I hope Ciravasi has not met with any affliction!””

“What do you think, headman? If Ciravasi were to be execut-
ed, imprisoned, fined, or censured, would sorrow, lamentation,
pain, displeasure, and despair arise in you?”

“Venerable sir, if Ciravasi were to be executed, imprisoned,
fined, or censured, even my life would be upset, so how could sor-
row, lamentation, pain, displeasure, and despair not arise in me?”

“In this way too, headman, it can be understood: ‘Whatever
suffering arises, all that arises rooted in desire, with desire as its
source; for desire is the root of suffering.’

“What do you think, headman? Before you saw Ciravasi's
mother or heard about her, did you have any desire, attachment,
or affection for her?”

“No, venerable sir.”

“Then was it, headman, because of seeing her or hearing about
her that this desire, attachment, and affection arose in you?”

“Yes, venerable sir.”

“What do you think, headman? If Ciravasi’s mother were to be
executed, imprisoned, fined, or censured, would sorrow, lamen-
tation, pain, displeasure, and despair arise in you?” [330]

“Venerable sir, if Ciravasi’'s mother were to be executed,
imprisoned, fined, or censured, even my life would be upset, so
how could sorrow, lamentation, pain, displeasure, and despair
not arise in me?”
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“In this way too, headman, it can be understood: ‘Whatever
suffering arises, all that arises rooted in desire, with desire as its
source; for desire is the root of suffering.””

12 Rasiya

Then Rasiya the headman approached the Blessed Orne, paid
homage to him, sat down to one side, and said to him:
“Venerable sir, I have heard: ‘The ascetic Gotama criticizes aj]
austerity. He categorically blames and reviles any ascetic who
leads a rough life.” Do those who speak thus, venerable sir, state
what has been said by the Blessed One and not misrepresent him
with what is contrary to fact? Do they explain in accordance with
the Dhamma so that no reasonable consequence of their assertion
would be open to criticism?”

“Those who speak thus, headman, do not state what has been
said by me but misrepresent me with untruth and falsehood.

I

“There are, headman, these two extremes which should not be
cultivated by one who has gone forth into homelessness: the pur-
suit of sensual happiness in sensual pleasures, which is low, vul-
gar, the way of worldlings, ignoble, unbeneficial; and the pursuit
of self-mortification, which is painful, ignoble, unbeneficial.
Without veering towards either of these extremes, the Tathagata
has awakened to the middle way, [331] which gives rise to vision,
which gives rise to knowledge, which leads to peace, to direct
knowledge, to enlightenment, to Nibbana. And what is that mid-
dle way awakened to by the Tathagata, which gives rise to vision
... leads to Nibbana? It is this Noble Eightfold Path; that is, right
view ... right concentration. This is that middle way awakened to
by the Tathagata, which gives rise to vision, which gives rise to
knowledge, which leads to peace, to direct knowledge, to
enlightenment, to Nibbana.354

I

“There are, headman, these three persons who enjoy sensual
pleasures existing in the world. What three?355
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M)
“Here, headman, someone who enjoys sensual pleasures seeks
wealth unlawfully, by violence. Having done so, he does not
make himself happy and pleased, nor does he share it and do

meritorious deeds.

(ii)
“Then, headman, someone here who enjoys sensual pleasures
seeks wealth unlawfully, by violence. Having done so, he makes
himself happy and pleased, but he does not share it and do mer-
itorious deeds.

(iii) :
“Then, headman, someone here who enjoys sensual pleasures
seeks wealth unlawfully, by violence. Having done so, he makes
himself happy and pleased, and he shares it and does meritori-
ous deeds.

(iv)
“Then, headman, someone here who enjoys sensual pleasures
seeks wealth both lawfully and unlawfully, both by violence and
without violence. Having done so, [332] he does not make him-
self happy and pleased, nor does he share it and do meritorious
deeds.

‘/

)

“Then, headman, someone here who enjoys sensual pleasures
seeks wealth both lawfully and unlawfully, both by violence and
without violence. Having done so, he makes himself happy and
pleased, but he does not share it and do meritorious deeds.

(vi)
“Then, headman, someone here who enjoys sensual pleasures
seeks wealth both lawfully and unlawfully, both by violence and
without violence. Having done so, he makes himself happy and
pleased, and he shares it and does meritorious deeds.

(vii)
“Then, headman, someone here who enjoys sensual pleasures
seeks wealth lawfully, without violence. Having done so, he does
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not make himself happy and pleased, nor d .
meritorious deeds. P » 0T does he share it and g

(viii)
Then, headman, someone here who enjoys sensual pleasureg
seeks wealth lawfully, without violence. Having done so he

makes himself happy and pleased, but he d i
do meritorious deeds. 2% nof share it and

(ix)
“Then, headman, someone here who enjoys sens
seeks wealth lawfully, without Violencej. éavingucaii):ie::)ur}‘is
mak.es himself happy and pleased, and he shares it and cioe:
meritorious deeds. But he uses his wealth while being tied to it
infatuated with it, blindly absorbed in it, not seeing the danger j .
it, not understanding the escape. s

) x)

Then, headman, someone here who enjoys sensual pleasures
seeks wealth lawfully, without violence. Having done so, [333]
he makfes himself happy and pleased, and he shares it an(;l does
meritorious deeds. And he uses his wealth without being tied to
it, u.runfatuated with it, not blindly absorbed in it, seeing the dan-
ger in it, understanding the escape.

m
o )

Therein, headman, the one enjoying sensual pleasures who
S(.eeks wealth unlawfully, by violence, and who does not make
himself happy and pleased nor share it and do meritorious
deeds, may be criticized on three grounds. On what three
g.rounds may he be criticized? ‘He seeks wealth unlawfully, by
Ivmlence’—this is the first ground on which he may be critici;ed.
He does not make himself happy and pleased’—this is the sec-
ond ground on which he may be criticized. “He does not share it
and do meritorious deeds’—this is the third ground on which he

may F)e criticized. This one enjoying sensual pleasures may be
criticized on these three grounds.
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(ii)

“Therein, headman, the one enjoying sensual pleasures who
seeks wealth unlawfully, by violence, and who makes himself
happy and pleased but does not share it and do meritorious
deeds, may be criticized on two grounds and praised on one
ground. On what two grounds may he be criticized? ‘He seeks
wealth unlawfully, by violence’—this is the first ground on
which he may be criticized. ‘He does not share it and do merito-
rious deeds’—this is the second ground on which he may be crit-
icized. And on what one ground may he be praised? ‘He makes
himself happy and pleased’—this is the one ground on which he
may be praised. This one enjoying sensual pleasures may be crit-
icized on these two grounds and praised on this one ground.

(iii)

“Therein, headman, the one enjoying sensual pleasures who
seeks wealth unlawfully, by violence, and [334] makes himself
happy and pleased, and shares it and does meritorious deeds,
may be criticized on one ground and praised on two grounds. On
what one ground may he be criticized? ‘He seeks wealth unlaw-
fully, by violence’—this is the one ground on which he may be
criticized. And on what two grounds may he be praised? ‘He
makes himself happy and pleased’—this is the first ground on
which he may be praised. ‘He shares it and does meritorious
deeds’—this is the second ground on which he may be praised.
This one enjoying sensual pleasures may be criticized on this one
ground and praised on these two grounds.

(iv)
“Therein, headman, the one enjoying sensual pleasures who
seeks wealth both lawfully and unlawfully, both by violence and
without violence, and who does not make himself happy and
pleased nor share it and do meritorious deeds, may be praised on
one ground and criticized on three grounds. On what one
ground may he be praised? ‘He seeks wealth lawfully, without
violence’—this is the one ground on which he may be praised.
On what three grounds may he be criticized? ‘He seeks wealth
unlawfully, by violence’—this is the first ground on which he
may be criticized. ‘He does not make himself happy and
pleased’'—this is the second ground on which he may be criti-
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cized. ‘He does not share it and do meritorious deeds’—this is
the third ground on which he may be criticized. This one enjoy-
ing sensual pleasures may be praised on this one ground and
criticized on these three grounds.

)

“Therein, headman, the one enjoying sensual pleasures who
seeks wealth both lawfully and unlawfully, both by violence and
without violence, and who makes himself happy and pleased but
does not share it and do meritorious deeds, may be praised on
two grounds and criticized on two grounds. On what two
grounds may he be praised? “He seeks wealth lawfully, without
violence’—this is the first ground on which he may be praised.
‘He makes himself happy and pleased’—this is the second
ground on which he may be praised. [335] On what two grounds
may he be criticized? ‘He seeks wealth unlawfully, by vio-
lence’—this is the first ground on which he may be criticized. ‘He
does not share it and do meritorious deeds’—this is the second
ground on which he may be criticized. This one enjoying sensu-
al pleasures may be praised on these two grounds and criticized
on these two grounds.

(vi)
“Therein, headman, the one enjoying sensual pleasures who
seeks wealth both lawfully and unlawfully, both by violence and
without violence, and who makes himself happy and pleased
and shares it and does meritorious deeds, may be praised on
three grounds and criticized on one ground. On ‘what three
grounds may he be praised? ‘He seeks wealth lawfully, without
violence’—this is the first ground on which he may be praised.
‘He makes himself happy and pleased’—this is the second
ground on which he may be praised. "He shares it and does mer-
itorious deeds’—this is the third ground on which he may be
praised. On what one ground may he be criticized? ‘He seeks
wealth unlawfully, by violence’—this is the one ground on which
he may be criticized. This one enjoying sensual pleasures may be
praised on these three grounds and criticized on this one ground.

(vii)
“Therein, headman, the one enjoying sensual pleasures who
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seeks wealth lawfully, without violence, and who does not make
himself happy and pleased nor share it and do meritorious
deeds, may be praised on one ground and criticized on two
grounds. On what one ground may he be praised? ‘He seeks
wealth lawfully, without violence’—this is the one ground on
which he may be praised. On what two grounds may he be crit-
icized? ‘He does not make himself happy and pleased’—this is
the first ground on which he may be criticized. "He does not
share it and do meritorious deeds’—this is the second ground on
which he may be criticized. This one enjoying sensual pleasures
may be praised on this one ground and criticized on these two
grounds. [336]

(viii)
“Therein, headman, the one enjoying sensual pleasures who
seeks wealth lawfully, without violence, and who makes himself
happy and pleased but does not share it and do meritorious
deeds, may be praised on two grounds and criticized on one
ground. On what two grounds may he be praised? ‘He seeks
wealth lawfully, without violence’—this is the first ground on
which he may be praised. ‘He makes himself happy and
pleased’—this is the second ground on which he may be praised.
On what one ground may he be criticized? ‘He does not share it
and do meritorious deeds'—this is the one ground on which he
may be criticized. This one enjoying sensual pleasures may be
praised on these two grounds and criticized on this one ground.

(ix)
“Therein, headman, the one enjoying sensual pleasures who
seeks wealth lawfully, without violence, and makes himself
happy and pleased, and shares it and does meritorious deeds,
but who uses that wealth while being tied to it, infatuated with
it, blindly absorbed in it, not seeing the danger in it, not under-
standing the escape—he may be praised on three grounds and
criticized on one ground. On what three grounds may he be
praised? ‘He seeks wealth lawfully, without violence’—this is the
first ground on which he may be praised. ‘He makes himself
happy and pleased’—this is the second ground on which he may
be praised. ‘He shares it and does meritorious deeds’—this is the
third ground on which he may be praised. On what one ground
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may he be criticized? ‘He uses that w i

. iticized? ealth while being ti i

%nfatuated with it, blindly absorbed in it, not seeing thf daerfa1 o ?t'

1t,hr_10t understanding the escape’—this is the one grour{:;; -

which he may be criticized. This one enjoying sensual pleasuroen
s

may be pIalsed on tlleSe thlee gloullds alld CIlthlZed on ”IIS Oone
.
grOund.

“Therein, h (X)' i

in, headman, the one enjoying sensual pleasures wh
seeks wealth lawfully, without violence, and makes hi o
happy and pleased, and shares it and does meritorious deEIf
[337] anc.1 who uses that wealth without being tied to it, u _enede,
uated with it, not blindly absorbed in it, seeing the dar; em' a't_
understanding the escape—he may be praised on four gor mdl X
On wha.t four grounds may he be praised? ‘He seeks wegfthuln -
fully, \A‘nthout violence’—this is the first ground on which he g
be praised. ‘He makes himself happy and pleased’—this isn;;y
second gltound on which he may be praised. ‘He shares it a 5
does merltoFious deeds’—this is the third ground on whichl;x
may be praised. ‘He uses that wealth without being tied to 'te
}ml.nfatuated with it, not blindly absorbed in it, seeing the dan o
in it, understanding the escape’—this is the fourth ground gcfr
which he may be praised. This one enjoying sensual pleas .
may be praised on these four grounds. P

v -

“There are, headman, th i
he, ’ , these three kinds of asceti i
existing in the world. What three? o of rough He

“Here, headm i '
i f, an, some ascetic of rough life has gone forth out of
Ia1 rom the household life into homelessness with the thought:
Perhaps I may achieve a wholesome state; perhaps I ma realizé
a superhuman distinction in knowledge and vision wortl): of the
nob}e ones.35% He afflicts and torments himself, yet he dZes not
achieve a wholesome state or realize a superhun;an distinction in
knowledge and vision worthy of the noble ones.
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[
(i) ,
#Then, headman, some ascetic of rough life has gone forth out of
faith.... He afflicts and torments himself, and achieves a whole-
some state, yet he does not realize a superhuman distinction in
knowledge and vision worthy of the noble ones. [338]

(iii)
#Then, headman, some ascetic of rough life has gone forth out of
faith.... He afflicts and torments himself, achieves a wholesome
state, and realizes a superhuman distinction in knowledge and

vision worthy of the noble ones.

\Y

)
“Therein, headman, the ascetic of rough life who afflicts and tor-
ments himself, yet does not achieve a wholesome state or realize
a superhuman distinction in knowledge and vision worthy of the
noble ones, may be criticized on three grounds. On what three
grounds may he be criticized? ‘He afflicts and torments him-
self'—this is the first ground on which he may be criticized. "He
does not achieve a wholesome state’—this is the second ground
on which he may be criticized. ‘He does not realize a super-
human distinction in knowledge and vision worthy of the noble
ones’—this is the third ground on which he may be criticized.
This ascetic of rough life may be criticized on these three

grounds.

(i)
“Therein, headman, the ascetic of rough life who afflicts and tor-
ments himself, and achieves a wholesome state, yet does not real-
ize a superhuman distinction in knowledge and vision worthy of
the noble ones, may be criticized on two grounds and praised on
one ground. On what two grounds may he be criticized? ‘He
afflicts and torments himself —this is the first ground on which
he may be criticized. ‘He does not realize a superhuman distinc-
tion in knowledge and vision worthy of the noble ones’—this is
the second ground on which he may be criticized. On what one
ground may he be praised? ‘He achieves a wholesome state’—
this is the one ground on which he may be praised. This ascetic
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of rough life may be criticized on these two grounds and praised
on this one ground. [339]

(iii)
“Therein, headman, the ascetic of rough life who afflicts and tor-
ments himself, achieves a wholesome state, and realizes a super-
human distinction in knowledge and vision worthy of the noble
ones, may be criticized on one ground and praised on two
grounds. On what one ground may he be criticized? ‘He afflicts
and torments himself'—this is the one ground on which he may
be criticized. On what two grounds may he be praised? ‘He
achieves a wholesome state’—this is the first ground on which he
may be praised. ‘He realizes a superhuman distinction in knowl-
edge and vision worthy of the noble ones’—this is the second
ground on which he may be praised. This ascetic of rough life

may be criticized on this one ground and praised on these two
grounds.

VI

“There are, headman, these three kinds of wearing away that are
directly visible,37 immediate, inviting one to come and see,
applicable, to be personally experienced by the wise. What three?

)
“Someone is lustful, and on account of lust he intends for his own
affliction, for the affliction of others, for the affliction of both.
When lust is abandoned, he does not intend for his own afflic-
tion, or for the affliction of others, or for the affliction of both. The
wearing away is directly visible, immediate, inviting one to come
and see, applicable, to be personally experienced by the wise.

(i)
“Someone is full of hatred, and on account of hatred he intends
for his own affliction, for the affliction of others, for the affliction
of both. When hatred is abandoned, he does not intend for his
own affliction, or for the affliction of others, or for the affliction
of both. [340] The wearing away is directly visible, immediate,

inviting one to come and see, applicable, to be personally experi-
enced by the wise.
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(iii)
“ is deluded, and on account of delusion he intends for
h?so r;‘ue:\n:f;lsiccifon, for the affliction of others, for t}}e afﬂictionh(?f
poth. When delusion is abandoned, he does not intend fqr his
own affliction, or for the affliction of otltlers, or for t‘he a:fﬂlc't%on
of both. The wearing away is directly visible, 1mmed1ate., inviting
one to come and see, applicable, to be personally experienced by
mSTV;’\IeS;, headman, are the three kinds of wearing away that a;e
directly visible, immediate, invitir(;gbonteh to V:i(;r;\,e’ and see, appli-
ersonally experienced by the .

CaS\lI(;etr? Eﬁlf was saig, Rgsiya the headman said to the Blessezl1
One: “Magnificent, venerable sir!... From today let the Blessfe

One remember me as a lay follower who has gone for refuge for

tife.”

13 Pataliya

On one occasion the Blessed One was dwelling among the
Koliyans where there was a town of the Koliyans named Uttar‘a:i
Then Pataliva the headman approached the. Blesse‘d One, pai
homage to him, sat down to one side, and Sal(“l to him:

“] have heard, venerable sir: ‘The ascetic Gotalma knons
magic.”3%® I hope, venerable sir, that those whq say, ‘The asceh(i
Gotama knows magic,’ state what has been s;fud by the Blesse .
One and do not misrepresent him with what is contrary to fact;
that they explain in accordance with the Dhamma, and that rtlci
reasonable consequence of their assertion gives ground for criti
cism. For we would not wish to misrepresent the Blessed One,
Ve}‘r;;j;l:, ls‘llr.:adman, who say, ‘The ascetic Gotama knows magl.c,’
state what has been said by me and do not misrepresent me w1}t\h
what is contrary to fact; they explain in acco.rdance .w1th't e
Dhamma, and no reasonable consequence of their assertion gives

iticism.” [341 _
grs}llﬁjnf,osri;r\lve did nc[)t bellieve the plain truth asserted by those
ascetics and brahmins who said, ‘The ascetic. Qotﬁ'rsr; knows
magic.’ Indeed, sir, the ascetic Gotama is a maglcujm; .
“Headman, does one who asserts, ‘I know magic, also assert,
‘ am a magician'?”
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“So it is, Blessed One! So it is, Fortunate One!”

“Well then, headman, I will question you about this same mat-
ter. Answer as you see fit.

I
(@
“What do you think, headman? Do you know the Koliyans’
hirelings with drooping head-dresses?”360

“I do, venerable sir.”

“What do you think, headman? What is the job of the Koliyans’
hirelings with drooping head-dresses?”

“Their job, venerable sir, is to arrest thieves for the Koliyans
and to carry the Koliyans” messages.”

“What do you think, headman? Do you know whether the
Koliyans’ hirelings with drooping head-dresses are virtuous or
immoral?”

“T know, venerable sir, that they are immoral, of bad character.
They are to be included among those in the world who are
immoral, of bad character.”

“Would one be speaking rightly, headman, if one were to say:
‘Pataliya the headman knows the Koliyans’ hirelings with droop-
ing head-dresses, who are immoral, of bad character. Pataliya the
headman too is immoral, of bad character’?”

“No, venerable sir. I am quite different from the Koliyans’
hirelings with drooping head-dresses. My character is quite dif-
ferent from theirs.” [342]

“If, headman, it can be said about you, ‘Pataliya the headman
knows the Koliyans’ hirelings with drooping head-dresses, who
are immoral, of bad character, but Pataliya the headman is not
immoral, of bad character,” then why can't it be said about the

Tathagata: ‘The Tathagata knows magic, but the Tathagata is not
a magician’? 1 understand magic, headman, and the result of
magic, and I understand how a magician, faring along, with the
breakup of the body, after death, is reborn in a state of misery, in
a bad destination, in the nether world, in hell.

(i)
“I understand, headman, the destruction of life, and the result of
the destruction of life, and I understand how one who destroys
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with the breakup of the body, after death, is

life, faring along, f misery, in a bad destination, in the nether

reborn in a state o

in hell. ] ]
W(')';l:i;g:erstand, headman, the taking of what is not given ... sex-

ivisi h ... harsh
i t ... false speech ... divisive speech ...
vl HESCOHS’Z;] . idle chatter ... covetousness ... 1'11 will and
;p(:f:d wrong view, and the result of wrong view, and I
a

i faring along, with

tand how one who holds wrong view, fa th

?&dlzz:kup of the body, after death, is reborr} in a state of mis
ery,ina bad destination, in the nether world, in hell.

1I

“There are, headman, some ascetics and brahmins wl:io }xld Ssx;lcfk:e
a doctrine and view as this: lAf'lYOI'\E at‘ all who est 013{ be
experiences pain and grief in this very }1fe. An)i'onfe a nad v
takes what is not given ... who engages in sfeXl'xa }r:'uscor uet -
who speaks falsely experiences pain and grief in this very lie.

. d d, fresh-

“Someone here, headman, is seen garlanded anq adorned, fres
ly bathed and groomed, with hair and beard mmkx;nned, ;}r}qoyu;i

i if he were a king. lhey a

sensual pleasures with women as it AN
im: ‘Si this man done, that he has

someone about him: ‘Sir, what ha§ ‘ '
been garlanded and adorned ... enjoying sensual p’l;aagsz Vr::f;

ing?’ r: ‘Sir,
en as if he were a king?’ [344] ’F'he:y answet

:vtt::ked the king’s enemy and took his life. ".[‘he king was };Ileatsgi
with him and bestowed a reward upon I.um. That is V\ll y " ;s

man is garlanded and adorned ... enjoying sensual pleasu

with women as if he were a king.’

o i i tightl

“Then, headman, someone here is seen with his arms '1g lezll
bound behind him with a strong rope, his head shaven, t;mg oy
around from street to street, from square to square, ;Oth es(())uth
nous beating of a drum, and then taken .out throug y e ouh
gate and beheaded to the south oé the c;ltzt V'f’?tt;y h?:arsn?;nﬁght—

i ‘Sir, what has this man done, ght-
T:J)ct)il;:itl‘)l:;if;t,\is back ... heis beheaded to the §outh of tthlfemtz:e
They answer: ‘Sir, this man, an enemy of the king, has taken
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life of a man or a woman. That is why the rulers, having had him
arrested, imposed such a punishment upon him.’

“What do you think, headman, have you ever seen or heard of
such a case?”

“I have seen this, venerable sir, and I have heard of it, and I wij]
hear of it [still again].”

“Therein, headman, when those ascetics and brahmins who
hold such a doctrine and view as this say: ‘Anyone at all who
destroys life experiences pain and grief here and now,” do they
speak truthfully or falsely?”

“Falsely, venerable sir.”

“Are those who prattle empty falsehood virtuous or immoral?”
(345]

“Immoral, venerable sir.”

“Are those who are immoral and of bad character practising
wrongly or rightly?”

“Practising wrongly, venerable sir.”

“Do those who are practising wrongly hold wrong view or
right view?”

“Wrong view, venerable sir.”

“Is it proper to place confidence in those who hold wrong
view?”

“No, venerable sir.”

(iti)
“Then, headman, someone here is seen garlanded and adorned,
freshly bathed and groomed, with hair and beard trimmed,
enjoying sensual pleasures with women as if he were a king.
They ask someone about him: ‘Sir, what has this man done, that
he has been garlanded and adorned ... enjoying sensual pleas-
ures with women as if he were a king?’ They answer: ‘Sir, this
man attacked the king’s enemy and stole a gem. The king was
pleased with him and bestowed a reward upon him. That is why
this man is garlanded and adorned ... enjoying sensual pleasures
with women as if he were a king.’

(iv)
“Then, headman, someone here is seen with his arms tightly
bound behind him with a strong rope, his head shaven, being led
around from street to street, from square to square, to the omi-
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nous beating of a drum, and then taken out through the south
gate and beheaded to the south of the city. They ask someone
about him: ‘Sir, what has this man done, that with his arms tight-
ly bound behind him ... he is beheaded to the south of the city?’
They answer: ‘Sir, this man, an enemy of the king, stole some-
thing from a village or a forest, he committed theft. That is why
the rulers, having had him arrested, imposed such a punishment
on him.’

“What do you think, headman, have you ever seen or heard of
such a case?”

“I have seen this, venerable sir, and [ have heard of it, and I will
hear of it [still again].” [346]

“Therein, headman, when those ascetics and brahmins who
hold such a doctrine and view as this say: ‘Anyone at all who
takes what is not given experiences pain and grief here and now,’
do they speak truthfully or falsely?... Is it proper to place confi-
dence in those who hold wrong view?”

“No, venerable sir.”

(v)
“Then, headman, someone here is seen garlanded and adorned,
freshly bathed and groomed, with-hair and beard trimmed,
enjoying sensual pleasures with women as if he were a king.
They ask someone about him: ‘Sir, what has this man done, that
he has been garlanded and adorned ... enjoying sensual pleas-
ures with women as if he were a king?’ They answer: ‘Sir, this
man seduced the wives of the king’s enemy. The king was
pleased with him and bestowed a reward upon him. That is why
this man is garlanded and adorned ... enjoying sensual pleasures
with women as if he were a king.’

(vi)
“Then, headman, someone here is seen with his arms tightly
bound behind him with a strong rope, his head shaven, being led
around from street to street, from square to square, to the omi-
nous beating of a drum, and then taken out through the south
gate and beheaded to the south of the city. They ask someone
about him: ‘Sir, what has this man done, that with his arms tight-
ly bound behind him ... he is beheaded to the south of the city?”
They answer: ‘Sir, this man seduced women and girls of good
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families. That is why the rulers, having had him arrested,
imposed such a punishment upon him.’

“What do you think, headman, have you ever seen or heard of
such a case?”

“I'have seen this, venerable sir, and I have heard of it, and I wil]
hear of it [still again].”

“Therein, headman, when those ascetics and brahmins who
hold such a doctrine and view as this say: ‘Anyone at all who
engages in sexual misconduct experiences pain and grief here
and now,” do they speak truthfully or falsely?... Is it proper to
place confidence in those who hold wrong view?”

“No, venerable sir.” [347]

(vii)
“Then, headman, someone here is seen garlanded and adorned,
freshly bathed and groomed, with hair and beard trimmed,
enjoying sensual pleasures with women as if he were a king.
They ask someone about him: ‘Sir, what has this man done, that
he has been garlanded and adorned ... enjoying sensual pleas-
ures with women as if he were a king?” They answer: ‘Sir, this
man amused the king with false speech. The king was pleased
with him and bestowed a reward upon him. That is why this
man is garlanded and adorned ... enjoying sensual pleasures
with women as if he were a king.’

(viii)

“Then, headman, someone here is with his arms tightly bound
behind him with a strong rope, his head shaven, being led
around from street to street, from square to square, to the omi-
nous beating of a drum, and then taken out through the south
gate and beheaded to the south of the city. They ask someone
about him: ‘Sir, what has this man done, that with his arms tight-
ly bound behind him ... he is beheaded to the south of the city?’
They answer: ‘Sir, this man has brought to ruin a householder or
a householder’s son with false speech. That is why the rulers,
having had him arrested, imposed such a punishment upon him.’

“What do you think, headman, have you ever seen or heard of
such a case?”

“I have seen this, venerable sir, and I have heard of it, and I will
hear of it [still again].”
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“Therein, headman, when those ascetics and brahmins who
hold such a doctrine and view as this say: ‘Anyone at all who
speaks falsely experiences pain and grief here and now,’ [348] do
they speak truthfully or falsely?... Is it proper to place confidence
in those who hold wrong view?”

“No, venerable sir.

III

“It is wonderful, venerable sir! It is amazing, venerable sir! I have
a rest house in which there are beds, seats, a waterpot, and an oil
lamp. When any ascetic or brahmin comes to reside there, then I
share it with him to the best of my means and ability. In the past,
venerable sir, four teachers—holding different views, with dif-
ferent convictions, different preferences—came to dwell in that
rest house.

@
“One teacher held such a doctrine and view as this:361 ‘There is
nothing given, nothing offered, nothing presented in charity; no
fruit or result of good and bad actions; no this world, no other
world; no mother, no father; no beings who are reborn sponta-
neously; no ascetics and brahmins faring and practising rightly
in the world who, having realized this world and the other world
for themselves by direct knowledge, make them known to others.’

(ii)

“One teacher held such a doctrine and view as this: ‘There is
what is given, [349] what is offered, what is presented in charity;
there is fruit and result of good and bad actions; there is this
world and the cther world; there is mother and father; there are
beings who are reborn spontaneously; there are ascetics and
brahmins faring and practising rightly in the world who, having
realized this world and the other world for themselves by direct
knowledge, make them known to others.’

(iii)
“One teacher held such a doctrine and view as this:362 “When one
acts or makes others act, when one mutilates or makes others
mutilate, when one tortures or makes others inflict torture, when
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one inflicts sorrow or makes others mﬂlct SOrrow, whe‘m -On.e

oppresses or makes others inflict oppression, when one mtu:m—

dates or makes others inflict intimidation, when one destroys life,

takes what is not given, breaks into houses, plunders tvealhth,

commits burglary, ambushes highways, seduces ano‘ther s wife,
utters falsehood-—no evil is done by the. doer.'If, with a. razor-
rimmed wheel, one were to make the living beings of th1‘s earth
into one mass of flesh, into one heap of flesh, because of this there
would be no evil and no outcome of evil. If one w?re to go' alc?ng
the south bank of the Ganges killing and slaughtc.ermg, mutl}atu}g
and making others mutilate, torturing and makmg others inflict
torture, because of this there would be no evil and no outcox:ne. of
evil. If one were to go along the north bank of tl'}e Ganges giving
gifts and making others give gifts, making offerings and makmg
others make offerings, because of this there'would be no merit
and no outcome of merit. By giving, by tar'nmg oneself, by self;
control, by speaking truth, there is no merit and no outcome o

merit.

(iv)
“One teacher held such a doctrine and view as this: ‘When one
acts or makes others act, when one mutilates or mfakes others
mutilate ... [350] ... evil is done by the doer. -If, with a razotr};
rimmed wheel, one were to make the living beings of thl‘s ear
into one mass of flesh, into one heap of flesh, because of this the}r‘e
would be evil and an outcome of evil. If one were ‘to g0 aloFlg t e
south bank of the Ganges killing and slaughte‘rmg, muh}atf;;::gt
and making others mutilate, torturing and 'makmg others in o
torture, because of this there would be evil and an outcorfle.
evil. If one were to go along the north bank of tl}e Ganges glgg
gifts and making others give gifts, making offerings and rr\.at ang
others make offerings, because of this there would be meri e
an outcome of merit. By giving, by tz;ming oileself, (l))fy ns‘zlfi—tc?n ,
aking truth, there is merit and an outcome . . _
by”?[I';\eere afose in me, venerable sir, the perple>'(1ty and d(t)ut;;
‘Which of these honourable ascetics and brahmins speak tru
ich speak falsehood?”” o
an’it“i,shlfittinz for you to be perplexed, headman, .ﬁttmg fotr }I’IO“
to doubt. Doubt has arisen in you about a perplexing mat’cce)r-1 is
“Thave confidence in the Blessed One thus: ‘The Blessed
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capable of teaching me the Dhamma in such a way that I might
abandon this state of perplexity.””

v

“There is, headman, concentration of the Dhamma. If you were
to obtain concentration of mind in that, you might abandon this

state of perplexity.363 And what, headman, is concentration of the
Dhamma?

@)
“Herein, headman, having abandoned the destruction of life, the
noble disciple abstains from the destruction of life. Having aban-
doned the taking of what is not given, he abstains from taking
what is not given. Having abandoned sexual misconduct, he
abstains from sexual misconduct. Having abandoned false
speech, he abstains from false speech. [351] Having abandoned
divisive speech, he abstains from divisive speech. Having aban-
doned harsh speech, he abstains from harsh speech. Having
abandoned idle chatter, he abstains from idle chatter. Having
abandoned covetousness, he is uncovetous. Having abandoned
ill will and hatred, he has a mind without ill will. Having aban-
doned wrong view, he is one of right view. SRR
“Then, headman, that noble disciple—who is thus devoid of
covetousness, devoid of ill will, unconfused, clearly compre-
hending, ever mindful—dwells pervading one quarter with a
mind imbued with lovingkindness, likewise the second quarter,
the third quarter, and the fourth quarter. Thus above, below,
across, and everywhere, and to all as to himself, he dwells per-
vading the entire world with a mind imbued with lovingkind-
ness, vast, exalted, measureless, without hostility, without ill will.
“He reflects thus: ‘This teacher holds such a doctrine and view
as this: “There is nothing given, nothing offered ... no ascetics
and brahmins faring and practising rightly in the world who,
having realized this world and the other world for themselves by
direct knowledge, make them known to others.” If the word of
this good teacher is true, for me it yet counts as incontrovert-
ible364 that I do not oppress anyone whether frail or firm. In both
respects I have made a lucky throw:365 since [ am restrained in
body, speech, and mind, and since, with the breakup of the body,
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after death, I shall be reborn in a goo inati i
world.” [As he reflects thus]) gladﬁessd i;i liit;nn‘:it‘;\?}r:e’zrl\noa he.avenl
dened, rapture is born. When the mind is elated by r:e - slad-
body becomes tranquil. One tranquil in body experiencpture the
nefs. The mind of one who is happy becomes concentr. ets PP
This, headman, is concentration of the Dhamma. [3;2?3; Vi
ou

were to obtain concentration of mind i
mind in that i
that state of perplexity. , you might abandon

) (ii)

Then, headman, that noble disciple—who is thus devoid of
etousm.ess, devoid of ill will, unconfused, clearly com rehe0 dC "
ever mindful—dwells pervading one quarter with a rrf)ind b
with lovingkindness ... without ill will. mbued

He reflects thus: ‘“This teacher holds such a doctrine and vi
as this: "There is what is given, there is what is offered t}:ew
are ascetics and brahmins faring and practising righ‘dmin fﬁe
world who, having realized this world and the other w};rld f ;
themselves by direct knowledge, make them known to others "OI;
Fhe word of this good teacher is true, for me it yet counté
chontrovertible that I do not oppress anyone whether frail or
firm. -In both respects I have made a lucky throw: since I a(I)r:
restrained in body, speech, and mind, and since, with the break-
up of. the body, after death, I shall be reborn in,a good destina—
tvl\(,m, ina h?avenly world.” [As he reflects thus] gladness is born.

hen one is gladdened, rapture is born. When the mind is elat-
Zi l;}rr rapturg the body becomes tranquil. One tranquil in body

ienc i i i

Coﬁcentrafsd.appmess. The mind of one who is happy becomes

“This, headman, is concentration of the Dhamma. If you were

to obtain concentration of mind in that, you might abandon that
state of perplexity.

) (iii)

Then, headman, that noble disciple—who is thus devoid of cov-
etousne.ss, devoid of ill will, unconfused, clearly comprehending,
ever mmc.lful—dwells pervading one quarter with a mind
m}})ued with lovingkindness ... [353] without ill will

He rleflects thus: ‘This teacher holds such a doctrir;e and view
as this: “When one acts or makes others act ... By giving, by tam-

S
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ing oneself, by self-control, by speaking truth, there is no merit
and no outcome of merit.” If the word of this good teacher is true,
for me it yet counts as incontrovertible that I do not oppress any-
one whether frail or firm. In both respects I have made a lucky
throw: since 1 am restrained in body, speech, and mind, and
since, with the breakup of the body, after death, I shall be reborn
in a good destination, ina heavenly world.’ [As he reflects thus]
gladness 1s born. When one is gladdened, rapture is born. When
the mind is elated by rapture the body becomes tranquil. One
tranquil in body experiences happiness. The mind of one who is
happy becomes concentrated.

«This, headman, is concentration of the Dhamma. If you were
to obtain concentration of mind in that, you might abandon that

state of perplexity.

(iv)
“Then, headman, that noble disciple—who is thus devoid of cov-
etousness, devoid of ill will, unconfused, clearly comprehending,
ever mindful—dwells pervading one quarter with a mind
imbued with lovingkindness ... [354] ... without ill will.

“He reflects thus: ‘This teacher holds such a doctrine and view
as this: “When one acts or makes others act ... By giving, by tam-
ing oneself, by self-control, by speaking truth, there is merit and
an outcome of merit.” If the word of this good teacher is true, for
me it yet counts as incontrovertible that I do not oppress anyone
whether frail or firm. In both respects [ have made a lucky throw:
since I am restrained in body, speech, and mind, and since, with
the breakup of the body, after death, I shall be reborn in a good
destination, in a heavenly world [As he reflects thus] gladness
is born. When one is gladdened, rapture is born. When the mind
is elated by rapture the body becomes tranquil. One tranquil in
body experiences happiness. The mind of one who is happy
becomes concentrated.

“This, headman, is concentration of the Dhamma. If you were
to obtain concentration of mind in that, you might abandon that

state of perplexity.
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(i)
“Then, headman, that noble disciple—who is thus devoid of cov.
etousness, devoid of ill will, unconfused, clearly comprehending,
ever mindful—dwells pervading one quarter with a mind
imbued with compassion ... [355] ... with a mind imbued with
altruistic joy ... with a mind imbued with equanimity, likewise
the second quarter, the third quarter, and the fourth quarter.
Thus above, below, across, and everywhere, and to all as to him-
self, he dwells pervading the entire world with a mind imbued
with equanimity, vast, exalted, measureless, without hostility,
without ill will.

“He reflects thus: ‘This teacher holds such a doctrine and view
as this: “There is nothing given, nothing offered ... no ascetics
and brahmins faring and practising rightly in the world who,
having realized this world and the other world for themselves by
direct knowledge, make them known to others.”” ... This, head-
man, is concentration of the Dhamma. If you were to obtain con-
centration of mind in that, you might abandon that state of per-
plexity.

o (i1)—(iv)
“Then, headman, that noble disciple—who is thus devoid of cov-
etousness, devoid of ill will, unconfused, clearly comprehending,
ever mindful-—dwells pervading one quarter with a mind
imbued with compassion ... with a mind imbued with altruistic
joy ... with a mind imbued with equanimity ... {356] ... without
ill will.

“He reflects thus: ‘This teacher holds such a doctrine and view
as this: “There is what is given, there is what is offered ... there
are ascetics and brahmins faring and practising rightly in the
world who, having realized this world and the other world for
themselves by direct knowledge, make them known to others.”
... This, headman, is concentration of the Dhamma. If you were
to obtain concentration of mind in that, you might abandon that
state of perplexity.

“He reflects thus: ‘This teacher holds such a doctrine and view
as this: “When one acts or makes others act ... [357] ... By giving,
by taming oneself, by self-control, by speaking truth, there is no
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merit and no outcome of merit.” ... This, headman, is concen-
tration of the Dhamma. If you were to obtain concentration of
mind in that, you might abandon that state of perplexity.

“He reflects thus: ‘This teacher holds such a doctrine and view
as this: “When one acts or makes others act, when one ntuutilates
or makes others mutilate ... [358] ... By giving, by taming one-
self, by self-control, by speaking truth, there is mgrit and an out-
come of merit.” If the word of this good teacher is true, for me it
yet counts as incontrovertible that I do not oppress anyone
whether frail or firm. In both respects I have made a lucky throw:
since I am restrained in body, speech, and mind, and since, with
the breakup of the body, after death, I shall be reborn in a good
destination, in a heavenly world.” [As he reflects thus] gladness
is born. When one is gladdened, rapture is born. When the m'in.d
is elated by rapture the body becomes tranquil. One tr(:mqull in
body experiences happiness. The mind of one who is happy
becomes concentrated.

“This, headman, is concentration based upon the Dhamma. If
you were to obtain concentration of mind in that, then you might
abandon that state of perplexity.”

When this was said, Pataliya the headman said to the Blessed
One: “Magnificent, venerable sir!... From today let the Blessed
One remember me as a lay follower who has gone for refuge-for

life.”



[359] Chapter IX

43 Asankhatasamyutta
Connected Discourses on

the Unconditioned

1. THE FIRST SUBCHAPTER

1 (1) Mindfulness Directed to the Body

At Savatthi. “Bhikkhus, I will teach you the unconditioned and
the path leading to the unconditioned. Listen to that....

“ And what, bhikkhus, is the unconditioned? The destruction of
Just, the destruction of hatred, the destruction of delusion: this is
called the unconditioned.

“And what, bhikkhus, is the path leading to- the uncondi-
tioned? Mindfulness directed to the body:3¢ this is called the
path leading to the unconditioned.

“Thus, bhikkhus, I have taught you the unconditioned and the
path leading to the unconditioned. Whatever-should be done,
bhikkhus, by a compassionate teacher out of compassion for his
disciples, desiring their welfare, that I have done for you. These
are the feet of trees, bhikkhus, these are empty huts. Meditate,
bhikkhus, do not be negligent, lest you regret it later. This is our
instruction to you.” [360]

2 (2) Serenity and Insight

“Bhikkhus, I will teach you the unconditioned and the path lead-
ing to the unconditioned. Listen to that....

“ And what, bhikkhus, is the unconditioned? The destruction of
lust, the destruction of hatred, the destruction of delusion: this 8
called the unconditioned.
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.”And what, bhikkhus, is the path leading to the uncondi-
tioned? Serenity and insight: this is called the path leading to the
unconditioned....”

3 (3) With Thought and Examination

... “And what, bhikkhus, is the path leading to the uncondi-
tioned? Concentration with thought and examination; concentra-
tion without thought, with examination only; concentration
without thought and examination:3¢7 this is called the path lead-
ing to the unconditioned....”

4 (4) Emptiness Concentration

e “And what, b‘hikkhus, is the path leading to the uncondi-
tioned? The emptiness concentration, the signless concentration

the undirected concentration:368 this is called the path leading to
the unconditioned....”

5 (5) Establishments of Mindfulness36?

= “And what, bhikkhus, is the path leading to the uncondi-
tioned? The four establishments of mindfulness....”

6 (6) Right Strivings ,

... “And what, bhikkhus, is the i i
: , , path leading to the -

tioned? The four right strivings....” ® uncondt

7 (7) Bases for Spiritual Power

n “And what, bhikkhus, is the path leading to the uncondi- '
oned? The four bases for spiritual power....” [361]

8 (8) Spiritual Faculties

-« “And what, bhikkhus, is the i i
: , , path leading to the di-
tioned? The five spiritual faculties....” # sneondt
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9 (9) Powers

... “And what, bhikkhus, is the path leading to the uncondi-
tioned? The five powers....”

10 (10) Factors of Enlightenment

... “And what, bhikkhus, is the path leading to the uncondi-
tioned? The seven factors of enlightenment....”

11 (11) The Eightfold Path

... “And what, bhikkhus, is the path leading to the uncondi-
tioned? The Noble Eightfold Path: this is called the path leading
to the unconditioned.

“Thus, bhikkhus, I have taught you the unconditioned and the
path leading to the unconditioned.... This is our instruction to

’”

you.

[362] II. THE SECOND SUBCHAPTER

12 (1) The Unconditioned

(i. Serenity)
“Bhikkhus, I will teach you the unconditioned and the path lead-
ing to the unconditioned. Listen to that....

“ And what, bhikkhus, is the unconditioned? The destruction of
lust, the destruction of hatred, the destruction of delusion: this is
called the unconditioned.

“And what, bhikkhus, is the path leading to the uncondi-
tioned? Serenity: this is called the path leading to the uncondi-
tioned....

“Thus, bhikkhus, I have taught you the unconditioned and the
path leading to the unconditioned.... This is our instruction to

”

you.
(ii. Insight) '
... “And what, bhikkhus, is the path leading to the uncondi-

tioned? Insight: this is called the path leading to the uncondi-
tioned....”
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(iii~viii. Concentration)
(iii) ... “And what, bhikkhus, is the path leading to the uncondi-
tioned? [363] Concentration with thought and examination: this
is called the path leading to the unconditioned....”

(iv) ... “And what, bhikkhus, is the path leading to the uncon-
ditioned? Concentration without thought, with examination
only....”

(v) ... “And what, bhikkhus, is the path leading to the uncon-
ditioned? Concentration without thought and examination....”

(vi) ... “And what, bhikkhus, is the path leading to the uncon-
ditioned? Emptiness concentration....”

(vii) ... “And what, bhikkhus, is the path leading to the uncon-
ditioned? Signless concentration....”

(viii) ... “And what, bhikkhus, is the path leading to the uncon-
ditioned? Undirected concentration: this is called the path lead-
ing to the unconditioned....”

(ix—xii. The four establishments of mindfulness)

(ix) ... “And what, bhikkhus, is the path leading to the uncondi-
tioned? Here, bhikkhus, a bhikkhu dwells contemplating the
body in the body, ardent, clearly comprehending, mindful, hav-
ing removed covetousness and displeasure in regard to the
world: this is called the path leading to the unconditioned....”

(x) ... “And what, bhikkhus, is the path leading to the uncon-
ditioned? Here, bhikkhus, a bhikkhu dwells contemplating feel-
ings in feelings, ardent, clearly comprehending, mindful, having
removed covetousness and displeasure in regard to the
world...."” [364]

(xi) ... “And what, bhikkhus, is the path leading to the uncon-
ditioned? Here, bhikkhus, a bhikkhu dwells contemplating mind
in mind, ardent, clearly comprehending, mindful, having
removed covetousness and displeasure in regard to the
world....”

(xii) ... “And what, bhikkhus is the path leading to the uncon-
ditioned? Here, bhikkhus, a bhikkhu dwells contemplating phe-
Nomena in phenomena, ardent, clearly comprehending, mindful,
hElVing removed covetousness and displeasure in regard to the
world: this is called the path leading to the unconditioned....”



1376 IV. The Book of the Six Sense Bases (Salayatanavagga)

(xiii-xvi. The four right strivings)
(xiii) ... “And what, bhikkhus, is the path leading to the uncon-
ditioned? Here, bhikkhus, a bhikkhu generates desire for the
nonarising of unarisen evil unwholesome states; he makes an
effort, arouses energy, applies his mind, and strives: this is calleq
the path leading to the unconditioned....”

(xiv) ... “And what, bhikkhus, is the path leading to the uncon.-
ditioned? Here, bhikkhus, a bhikkhu generates desire for the
abandoning of arisen evil unwholesome states; he makes an
effort, arouses energy, applies his mind, and strives....”

(xv) ... “And what, bhikkhus, is the path leading to the uncon-
ditioned? Here, bhikkhus, a bhikkhu generates desire for the
arising of unarisen wholesome states; he makes an effort, arouses
energy, applies his mind, and strives....”

(xvi) ... “And what, bhikkhus, is the path leading to the uncon-
ditioned? Here, bhikkhus, a bhikkhu generates desire for the
continuance of arisen wholesome states, [365] for their nondecay,
increase, expansion, and fulfilment by development; he makes an
effort, arouses energy, applies his mind, and strives: this is called
the path leading to the unconditioned....”

(xvii-xx. The four bases for spiritual power)
(xvii) ... “And what, bhikkhus, is the path leading to the uncon-
ditioned? Here, bhikkhus, a bhikkhu develops the basis for spir-
itual power that possesses concentration due to desire and voli-
tional formations of striving: this is called the path leading to the
unconditioned....”

(xviii) ... “And what, bhikkhus, is the path leading to the
unconditioned? Here, bhikkhus, a bhikkhu develops the basis for
spiritual power that possesses concentration due to energy and
volitional formations of striving....”

(xix) ... “And what, bhikkhus, is the path leading to the uncon-
ditioned? Here, bhikkhus, a bhikkhu develops the basis for spir-
itual power that possesses concentration due to mind and voli-
tional formations of striving....”

(xx) ... “And what, bhikkhus, is the path leading to the uncon-
ditioned? Here, bhikkhus, a bhikkhu develops the basis for spir-
itual power that possesses concentration due to investigation and
volitional formations of striving: this is called the path leading to
the unconditioned....”
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(xxi-xxv. The five spiritual faculties)
(xxi) ... “And what, bhikkhus, is the path leading to the uncon-
ditioned? Here, bhikkhus, a bhikkhu develops the faculty of
faith, which is based upon seclusion, dispassion, and cessation,
maturing in release: this is called the path leading to the uncon-
ditioned....” [366]

(xxii-xxv) ... “And what, bhikkhus, is the path leading to the
unconditioned? Here, bhikkhus, a bhikkhu develops the faculty
of energy ... the faculty of mindfulness ... the faculty of concen-
tration ... the faculty of wisdom, which is based upon seclusion,
dispassion, and cessation, maturing in release: this is called the
path leading to the unconditioned....”

(xxvi-xxx. The five powers)
{xxvi) ... “And what, bhikkhus, is the path leading to the uncon-
ditioned? Here, bhikkhus, a bhikkhu develops the power of faith,
which is based upon seclusion, dispassion, and cessation, matur-
ing in release: this is called the path leading to the uncondi-
tioned....”

(xxvii-xxx) ... “And what, bhikkhus, is the path leading to the
unconditioned? Here, bhikkhus, a bhikkhu develops the power
of energy ... the power of mindfulness ... [367] ... the power of
concentration ... the power of wisdom, which is based upon
seclusion, dispassion, and cessation, maturing in release: this is
called the path leading to the unconditioned....”

(xxxi-xxxvii. The seven factors of enlightenment)
(xxxi) ... “And what, bhikkhus, is the path leading to the uncon-
ditioned? Here, bhikkhus, a bhikkhu develops the enlightenment
factor of mindfulness, which is based upon seclusion, dispassion,
and cessation, maturing in release: this is called the path leading
to the unconditioned....”

(xxxii-xxxvii) ... “And what, bhikkhus, is the path leading to
the unconditioned? Here, bhikkhus, a bhikkhu develops the
enlightenment factor of discrimination of states ... the enlighten-
ment factor of energy ... the enlightenment factor of rapture ...
the enlightenment factor of tranquillity ... the enlightenment fac-
tor of concentration ... the enlightenment factor of equanimity,
which is based upon seclusion, dispassion, and cessation, maturing
in release: this is called the path leading to the unconditioned....”
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(xxxviii-xlv. The Noble Eightfold Path)
(xxxviii) ... “And what, bhikkhus, is the path leading to the
unconditioned? Here, bhikkhus, a bhikkhu develops right view,
which is based upon seclusion, dispassion, and cessation, matur-
ing in release: this is called the path leading to the uncondji-
tioned....” [368]

(xxxix-x1v) ... “And what, bhikkhus, is the path leading to the
unconditioned? Here, bhikkhus, a bhikkhu develops right inten-
tion ... right speech ... right action ... right livelihood ... right
effort ... right mindfulness ... right concertration, which is based
upon seclusion, dispassion, and cessation, maturing in release:
this is called the path leading to the unconditioned.

“Thus, bhikkhus, I have taught you the unconditioned and the
path leading to the unconditioned. Whatever should be done,
bhikkhus, by a compassionate teacher out of compassion for his
disciples, desiring their welfare, that I have done for you. These
are the feet of trees, bhikkhus, these are empty huts. Meditate,
bhikkhus, do not be negligent, lest you regret it later. This is our
instruction to you.”

13 (2) The Uninclined370

“Bhikkhus, I will teach you the uninclined and the path leading
to the uninclined. Listen to that....

“And what, bhikkhus, is the uninclined?...”

(To be elaborated in full as in §§1-12.)371 [369]

14 (3)-43 (32) The Taintless, Etc.

“Bhikkhus, I will teach you the taintless and the path leading to
the taintless. Listen to that....

“Bhikkhus, I will teach you the truth and the path leading to
the truth.... I will teach you the far shore ... the subtle ... the very
difficult to see ... the unaging ... [370] ... the stable ... the undis-
integrating ... the unmanifest ... the unproliferated32 ... the
peaceful ... the deathless ... the sublime ... the auspicious ...
[371] ... the secure .... the destruction of craving ... the wonderful
... the amazing ... the unailing ... the unailing state ... Nibbana
... the unafflicted ... dispassion ... [372] ... purity ... freedom ...

v
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the unadhesive ... the island ... the shelter ... the asylum ... the
refuge ... [373] ...”

44 (33) The Destination

“Bhikkhus, I will teach you the destination and the path leading
to the destination. Listen to that....

“And what, bhikkhus, is the destination? The destruction of
lust, the destruction of hatred, the destruction of delusion: this is
called the destination.

“And what, bhikkhus, is the path leading to the destination?
Mindfulness directed to the body: this is called the path leading
to the destination.

“Thus, bhikkhus, I have taught you the destination and the
path leading to the destination. Whatever should be done,
bhikkhus, by a compassionate teacher out of compassion for his
disciples, desiring their welfare, that I have done for you. These
are the feet of trees, bhikkhus, these are empty huts. Meditate,
bhikkhus, do not be negligent, lest you regret it later. This is our
instruction to you.”

(Each to be elaborated in full as in §§1-12.)



[374] Chapter X
44 Abyakatasamyutta
Connected Discourses
on the Undeclared

1 Khema

On one occasion the Blessed One was dwelling at Savatthi in
Jeta’s Grove, Anathapindika’s Park. Now on that occasion the
bhikkhuni Khema,37? while wandering on tour among the
Kosalans, had taken up residence in Toranavatthu between
Savatthi and Saketa. Then King Pasenadi of Kosala, while travel-
ling from Saketa to Savatthi, took up residence for one night in
Toranavatthu between Saketa and Savatthi. Then King Pasenadi
of Kosala-addressed a man thus: “Go, good man, and find out
whether there is any ascetic or brahmin in Toranavatthu whom I
could visit today.”

“Yes, sire,” the man replied, but though he traversed the whole
of Toranavatthu he did not see any ascetic or brahmin there
whom King Pasenadi could visit. The man did see, however, the
bhikkhuni Khema resident in Toranavatthu, so he approached
King Pasenadi and said to him:

“Sire, there is no ascetic or brahmin in Toranavatthu whom
your majesty could visit. But, sire, there is the bhikkhuni named
Khema, a disciple of the Blessed One, the Arahant, the Perfectly
Enlightened One. Now a good report concerning this revered
lady has spread about thus: [375] ‘She is wise, competent, intelli-
gent, learned, a splendid speaker, ingenious.” Let your majesty
visit her.”

Then King Pasenadi of Kosala approached the bhikkhuni
Khema, paid homage to her, sat down to one side, and said t0
her:
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“How is it, revered lady, does the Tathagata exist after
death?”374

“Great king, the Blessed One has not declared this: ‘The
Tathagata exists after death.””

“Then, revered lady, does the Tathagata not exist after death?”

“Great king, the Blessed One has not declared this either: ‘The
Tathagata does not exist after death.””

“How is it then, revered lady, does the Tathagata both exist
and not exist after death?”

“Great king, the Blessed One has not declared this: ‘The
Tathagata both exists and does not exist after death.””

“Then, revered lady, does the Tathagata neither exist nor not
exist after death?” ‘

“Great king, the Blessed One has not declared this either: ‘The
Tathagata neither exists nor does not exist after death.””

“How is this, revered lady? When asked, ‘How is it, revered
lady, does the Tathagata exist after death?’ ... And when asked,
‘Then, revered lady, does the Tathagata neither exist nor not exist
after death?’—in each case you say: ‘Great king, the Blessed One
has not declared this.” What now, [376] revered lady, is the cause
and reason why this has not been declared by the Blessed One?”

“Well then, great king, I will question you about this same mat-
ter. Answer as you see fit. What do.you think, great king? Do you
have an accountant or calculator or mathematician who can
count the grains of sand in the river Ganges thus: ‘There are so
many grains of sand,” or ‘There are so many hundreds of grains
of sand,” or ‘There are so many thousands of grains of sand,” or
“There are so many hundreds of thousands of grains of sand’?”

“No, revered lady.”

“Then, great king, do you have an accountant or calculator or
mathematician who can count the water in the great ocean thus:
‘There are so many gallons of water,” or ‘There are so many hun-
dreds of gallons of water,” or ‘There are so many thousands of
gallons of water,” or ‘There are so many hundreds of thousands
of gallons of water’?”

“No, revered lady. For what reason? Because the great ocean is
deep, immeasurable, hard to fathom.”

“So t00,375 great king, that form by which one describing the
Tathagata might describe him has been abandoned by the Tatha-
8ata, cut off at the root, made like a palm stump, obliterated so
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that it is no more subject to future arising. The Tathagata, great
king, is liberated from reckoning in terms of form; he is deep,
immeasurable, hard to fathom like the great ocean.37¢ ‘The
Tathagata exists after death’ does not apply; ‘the Tathagata does
not exist after death’ does not apply; ‘the Tathagata both exists
and does not exist after death’ does not apply; ‘the Tathagata nei-
ther exists nor does not exist after death’ does not apply.

“That feeling by which one describing the Tathagata might
describe him [377] ... That perception by which one describing
the Tathagata might describe him ... Those volitional formations
by which one describing the Tathagata might describe him ...
That consciousness by which one describing the Tathagata might
describe him has been abandoned by the Tathagata, cut off at the
root, made like a palm stump, obliterated so that it is no more
subject to future arising. The Tathagata, great king, is liberated
from reckoning in terms of consciousness; he is deep, immeasur-
able, hard to fathom like the great ocean. ‘The Tathagata exists
after death’ does not apply; ‘the Tathagata does not exist after
death’ does not apply; ‘the Tathagata both exists and does not
exist after death’ does not apply; ‘the Tathagata neither exists nor
does not exist after death” does not apply.”

Then King Pasenadi of Kosala, having delighted and rejoiced
in the bhikkhuni Khema’s statement, rose from his seat, paid
homage to her, and departed, keeping her on his right.

Then, on a later occasion, King Pasenadi of Kosala approached
the Blessed One. Having approached, he paid homage to the
Blessed One, sat down to one side, and said to him:

“How is it, venerable sir, does the Tathagata exist after death?”
[378] .

“Great king, I have not declared this: ‘The Tathagata exists
after death.””

(All as above down to:) .

“Great king, I have not declared this either: “The Tathagata nel-
ther exists nor does not exist after death.””

“How is this, venerable sir? When asked, "How is it, venerable
sir, does the Tathagata exist after death?’ ... And when asked,
‘Then, venerable sir, does the Tathagata neither exist nor not
exist after death?’—in each case you say: ‘Great king, I have not
declared this.” What now, venerable sir, is the cause and reason
why this has not been declared by the Blessed One?”

A
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—

“Well then, great king, I will question you about this same mat-
ter. Answer as you see fit. What do you think, great king? Do you
have an accountant or calculator or mathematician ... (all as above
down to:) [379] ... The Tathagata, great king, is liberated from
reckoning in terms of consciousness: he is deep, immeasurable,
hard to fathom like the great ocean. ‘The Tathagata exists after
death’” does not apply; ‘the Tathagata does not exist after death’
does not apply; ‘the Tathagata both exists and does not exist after
death’ does not apply; ‘the Tathagata neither exists nor does not
exist after death’ does not apply.”

“It is wonderful, venerable sir! It is amazing, venerable sir!
How the meaning and the phrasing of both teacher and disciple
coincide and agree with each other and do not diverge, that is, in
regard to the chief matter.377 On one occasion, venerable sir, I
approached the bhikkhuni Khema and asked her about this mat-
ter. The revered lady explained this matter to me in exactly the
same terms and phrases that the Blessed One used. It is wonder-
ful, venerable sir! It is amazing, venerable sir! How the meaning
and the phrasing of both teacher and disciple coincide and agree
with each other and do not diverge, that is, in regard to the chief
matter. Now, venerable sir, we must go. We are busy and have
much to do.”

“Then, great king, you may go at your own convenience.”

Then King Pasenadi of Kosala, having delighted and rejoiced
in the Blessed One’s statement, [380] rose from his seat, paid
homage to him, and departed, keeping him on his right.

2 Anuradha
(Identical with 22:86.) [381-84]

3 Sariputta and Kotthita (1)

On one occasion the Venerable Sariputta and the Venerable
Mahakotthita were dwelling at Baranasi in the Deer Park at Isi-
Patana. Then, in the evening, the Venerable Mahakotthita
emerged from seclusion and approached the Venerable Sari-
putta. He exchanged greetings with the Venerable Sariputta and,
When they had concluded their greetings and cordial talk, he sat
down to one side and said to him:
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“How is it, friend Sariputta, does the Tathagata exist after
death?”

“Friend, the Blessed One has not declared this: ‘The Tathagata
exists after death.””

(As in the preceding sutta down to:) [385]

“Friend, the Blessed One has not declared this either: ‘The
Tathagata neither exists nor does not exist after death.””

“How is this, friend? When asked, ‘How is it, friend, does the
Tathagata exist after death?” ... And when asked, ‘Then, friend,
does the Tathagata neither exist nor not exist after death? —in,
each case you say: ‘Friend, the Blessed One has not declared this.’
What now, friend, is the cause and reason why this has not been
declared by the Blessed One?”

“‘The Tathagata exists after death’: this, friend, is an involve-
ment with form.378 ‘The Tathagata does not exist after death’: this
is an involvement with form. ‘The Tathagata both exists and does
not exist after death’: this is an involvement with form. ‘The
Tathagata neither exists nor does not exist after death”: this is an
involvement with form.

“The Tathagata exists after death’: this, friend, is an involve-
ment with feeling ... an involvement with perception ... an
involvement with volitional formations [386] ... an involvement
with consciousness. ‘The Tathagata does not exist after.death”:
this is an involvement with consciousness. ‘The Tathagata both
exists and does not exist after death’: this is an involvement with
consciousness. ‘The Tathagata neither exists nor does not exist
after death’: this is an involvement with consciousness.

“This, friend, is the cause and reason why this has not been
declared by the Blessed One.”

4 Sariputta and Kotthita (2)

(As above down to:)

“What now, friend, is the cause and reason why this has not
been declared by the Blessed One?”

“Friend, it is one who does not know and see form as it really
is, who does not know and see its origin, its cessation, and the
way leading to its cessation, that thinks: ‘The Tathagata exists
after death,” or ‘The Tathagata does not exist after death,” or ‘The
Tathagata both exists and does not exist after death,” or ‘The
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Tathagata neither exists nor does not exist after death.’ It is one
who does not know and see feeling as it really is ... who does not
know and see perception as it really is ... who does not know and
see volitional formations as they really are ... who does not know
and see consciousness as it really is, who does not know and see
its origin, its cessation, and the way leading to its cessation, that
thinks: ‘“The Tathagata exists after death’ ... [387] ... or ‘The
Tathagata neither exists nor does not exist after death.’

“But, friend, one who knows and sees form ... feeling ... per-
ception ... volitional formations ... consciousness as it really is,
who knows and sees its origin, its cessation, and the way leading
to its cessation, does not think: ‘The Tathagata exists after death’
... or ‘The Tathagata neither exists nor does not exist after death.’

“This, friend, is the cause and reason why this has not been
declared by the Blessed One.”

5 Sariputta and Kotthita (3)

(As above down to:)

“What now, friend, is the cause and reason why this has not
been declared by the Blessed One?”

“Friend, it is one who is not devoid of lust for form, who is not
devoid of desire, affection, thirst, passion, and craving for form,
that thinks: ‘The Tathagata exists after death,” or “The Tathagata
does not exist after death,” or ‘The Tathagata both exists and does
not exist after death,” or ‘The Tathagata neither exists nor does
not exist after death.” It is one who is not devoid of lust for feel-
ing ... who is not devoid of lust for perception ... who is not
devoid of lust for volitional formations ... who is not devoid of
lust for consciousness, who is not devoid of desire, affection,
thirst, passion, and craving for consciousness, that thinks: ‘The
Tathagata exists after death’ ... [388] or ‘The Tathagata neither
exists nor does not exist after death.’

“But, friend, one who is devoid of lust for form ... who is
devoid of lust for feeling ... who is devoid of lust for perception

.- who is devoid of lust for volitional formations ... who is
devoid of lust for consciousness, who is devoid of desire, affec-
tion, thirst, passion, and craving for consciousness, does not
think: ‘The Tathagata exists after death’ ... or ‘The Tathagata nei-
ther exists nor does not exist after death.’
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“This, friend, is the cause and reason why this has not been
declared by the Blessed One.”

6 Sariputta and Kotthita (4)

On one occasion the Venerable Sariputta and the Venerable
Mahakotthita were dwelling at Baranasi in the Deer Park at
Isipatana. Then, in the evening, the Venerable Sariputta emerged
from seclusion and approached the Venerable Mahakotthita. He
exchanged greetings with the Venerable Mahakotthita ang
when they had concluded their greetings and cordial talk, he Saé
down to one side and said to him:

“How is it, friend Kotthita, does the Tathagata exist after
death?”

(All as above down to:)

“What now, friend, is the cause and reason why this has not
been declared by the Blessed One?”

(i. Delight in the aggregates)

“Friend, it is one who delights in form, who takes delight in
form, who rejoices in form, and who does not know and see the
cessation of form as it really is, that thinks: [389] ‘The Tathagata
exists after death’ ... or “The Tathagata neither exists nor does not
exist after death.” It is one who delights in feeling ... who delights
in perception ... who delights in volitional formations ... who
delights in consciousness, who takes delight in consciousness,
who rejoices in consciousness, and who does not know and see
the cessation of consciousness as it really is, that thinks: ‘The
Tathagata exists after death’ ... or ‘The Tathagata neither exists
nor does not exist after death.’ '

“But, friend, one who does not delight in form ... who does not
delight in feeling ... who does not delight in perception ... who
does not delight in volitional formations ... who does not delight
in consciousness, who does not take delight in consciousness,
who does not rejoice in consciousness, and who knows and sees
the cessation of consciousness as it really is, does not think: ‘The
Tathagata exists after death’ ... or “The Tathagata neither exists
nor does not exist after death.’

“This, friend, is the cause and reason why this has not been
declared by the Blessed One.”

5
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(ii. Delight in existence) #
“But, friend, could there be another method of explaining why
this has not been declared by the Blessed One?”

“There could be, friend. It is one who delights in existence,
who takes delight in existence, who rejoices in existence, and
who does not know and see the cessation of existence as it really
is, that thinks: ‘The Tathagata exists after death’ ... or ‘The
Tathagata neither exists nor does not exist after death.” [390]

“But, friend, one who does not delight in existence, who does
not take delight in existence, who does not rejoice in existence,
and who knows and sees the cessation of existence as it really is,
does not think: ‘The Tathagata exists after death’ ... or ‘The
Tathagata neither exists nor does not exist after death.’

“This, friend, is the cause and reason why this has not been
declared by the Blessed One.”

(iii. Delight in clinging)
“But, friend, could there be another method of explaining why
this has not been declared by the Blessed One?”

“There could be, friend. It is one who delights in clinging, who
takes delight in clinging, who rejoices in clinging, and who does
not know and see the cessation of clinging as it really is, that
thinks: ‘The Tathagata exists after death’ ... or.‘The Tathagata -
neither exists nor does not exist after death.” .

“But, friend, one who does not delight in clinging, who does
not take delight in clinging, who does not rejoice in clinging, and
who knows and sees the cessation of clinging as it really is, does
not think: “The Tathagata exists after death’ ... or ‘The Tathagata
neither exists nor does not exist after death.’

“This, friend, is the cause and reason why this has not been
declared by the Blessed One.”

(iv. Delight in craving)
“But, friend, could there be another method of explaining why
this has not been declared by the Blessed One?”

“There could be, friend. It is one who delights in craving, who
takes delight in craving, who rejoices in craving, and who does
not know and see the cessation of craving as it really is, that
thinks: ‘The Tathagata exists after death’ ... [391] or ‘The
Tathagata neither exists nor does not exist after death.’
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“But, friend, one who does not delight in craving, who doeg
not take delight in craving, who does not rejoice in craving, and
who knows and sees the cessation of craving as it really is, doeg
not think: ‘The Tathagata exists after death’ ... or ‘The Tathagata
neither exists nor does not exist after death.’

“This, friend, is the cause and reason why this has not beep
declared by the Blessed One.”

(v. Another method?)
“But, friend, could there be another method of explaining why
this has not been declared by the Blessed One?”
“Here now, friend Sariputta, why should you want anything
additional to this? Friend Sariputta, when a bhikkhu is liberated

by the destruction of craving, there is no round for describing
him.”379

7 Moggallana

Then the wanderer Vacchagotta approached the Venerable
Mahamoggallana and exchanged greetings with him. When they
had concluded their greetings and cordial talk, he sat down to
one side and said to the Venerable Mahamoggallana:

“How is it, Master Moggallana, is the world eternal?”

“Vaccha, the Blessed One has not declared this: ‘The world is
eternal.””

“Then, Master Moggallana, is the world not eternal?”

“Vaccha, the Blessed One has not declared this either: ‘The
world is not eternal.””

“How is it then, Master Moggallana, is the world finite?”

“Vaccha, the Blessed One has not declared this: ‘The world is
finite.””

“Then, Master Moggallana, is the world infinite?”

“Vaccha, the Blessed One has not declared this either: ‘The
world is infinite.”” [392]

“How is it then, Master Moggallana, are the soul and the body
the same?”

“Vaccha, the Blessed One has not declared this: ‘The soul and
the body are the same.’”

“Then, Master Moggallana, is the soul one thing, the body
another?”

}
i
i
i
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«Vaccha, the Blessed One has not declared this either: “The soul
is one thing, the body is another.”” -

“How is it, Master Moggallana, does the Tathagata exist after
death?”

“Vaccha, the Blessed One has not declared this: ‘The Tathagata
exists after death.””

“Then, Master Moggallana, does the Tathagata not exist after
death?”

“Vaccha, the Blessed One has not declared this either: ‘The
Tathagata does not exist after death.””

“How is it, then, Master Moggallana, does the Tathagata both
exist and not exist after death?”

“Vaccha, the Blessed One has not declared this either: ‘The
Tathagata both exists and does not exist after death.””

“Then, Master Moggallana, does the Tathagata neither exist
nor not exist after death?”

“Vaccha, the Blessed One has not declared this either: ‘The
Tathagata neither exists nor does not exist after death.””

“What, Master Moggallana, is the cause and reason why, when
wanderers of other sects are asked such questions, they give such
answers as: ‘The world is eternal’ or ‘The world is not eternal’; or
‘The world is finite’ or “The world is infinite’; or ‘The soul and the
body are the same’ or ‘The soul is one thing, the body is another’;
or ‘The Tathagata exists after death,” or ‘The Tathagata does not
exist after death,” or “The Tathagata both exists and does not exist
after death,” or ‘The Tathagata neither exists nor does not exist
after death’? [393] And what is the cause and reason why, when
the ascetic Gotama is asked such questions, he does not give such
answers?”

“Vaccha, wanderers of other sects regard the eye thus: ‘“This is
mine, this I am, this is my self.” They regard the ear ... the nose ...
the tongue ... the body ... the mind thus: ‘This is mine, this I am,
this is my self.” Therefore, when the wanderers of other sects are
asked such questions, they give such answers as: “The world is
eternal’ ... or ‘The Tathagata neither exists nor does not exist after
death.” But, Vaccha, the Tathagata, the Arahant, the Perfectly
Enlightened One, regards the eye thus: ‘This is not mine, this I am
not, this is not my self.” He regards the ear ... the mind thus: ‘This
is not mine, this I am not, this is not my self.” Therefore, when the
Tathagata is asked such questions, he does not give such answers.”
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Then the wanderer Vacchagotta rose from his seat and
approached the Blessed One. He exchanged greetings with the
Blessed One ... and said to him:

“How is it, good Gotama, is the world eternal?”

(All as above down to:)

“Vaccha, I have not declared this either: “The Tathagata neither
exists nor does not exist after death.”” [394]

“What, Master Gotama, is the cause and reason why, when
wanderers of other sects are asked such questions, they give such
answers as: ‘The world is eternal’ ... or ‘The Tathagata neither
exists nor does not exist after death’? And what is the cause and
reason why, when the ascetic Gotama is asked such questions, he
does not give such answers?”

“Vaccha, wanderers of other sects regard the eye ... the mind
thus: ‘This is mine, this I am, this is my self.” Therefore, when the
wanderers of other sects are asked such questions, they give such
answers as: ‘The world is eternal’ ... or ‘'The Tathagata neither
exists nor does not exist after death.” But, Vaccha, the Tathagata,
the Arahant, the Perfectly Enlightened One, regards the eye ...
the mind thus: ‘This is not mine, this I am not, this is not my self.’
Therefore, when the Tathagata is asked such questions, he does
not give such answers.”

“It is. wonderful, Master Gotama! It is amazing, Master
Gotama! How the meaning and the phrasing of both teacher and
disciple coincide and agree with each other and do not diverge,
that is, in regard to the chief matter. Just now, Master Gotama, I
approached the ascetic Moggallana [395] and asked him about
this matter. The ascetic Moggallana explained this matter to me
in exactly the same terms and phrases that Master Gotama used.
It is wonderful, Master Gotama! It is amazing, Master Gotama!
How the meaning and the phrasing of both teacher and disciple
coincide and agree with each other and do not diverge, that is, in
regard to the chief matter.”

8 Vacchagotta

Then the wanderer Vacchagotta approached the Blessed One an.‘il
exchanged greetings with him. When they had concluded their
greetings and cordial talk, he sat down to one side and said t©
him:

4
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“How is it, Master Gotama, is the world eternal?”... (as above)

“What, Master Gotama, is the cause and reason why, when
wanderers of other sects are asked such questions, they give such
answers as: ‘The world is eternal” ... or ‘The Tathagata neither
exists nor does not exist after death.” And what is the cause and
reason why, when Master Gotama is asked such questions, he
does not give such answers?”

“Vaccha, wanderers of other sects regard form as self, or self as
possessing form, or form as in self, or self as in form. They regard
feeling as self ... perception as self ... volitional formations as self
... consciousness as self, or self as possessing consciousness, or
consciousness as in self, or self as in consciousness. Therefore,
[396] when the wanderers of other sects are asked such ques-
tions, they give such answers as: “The world is eternal’ ... or ‘The
Tathdgata neither exists nor does not exist after death.” But,
Vaccha, the Tathagata, the Arahant, the Perfectly Enlightened
One, does not regard form as self ... or self as in consciousness.
Therefore, when the Tathagata is asked such questions, he does
not give such answers.”

Then the wanderer Vacchagotta rose from his seat and
approached the Venerable Mahamoggallana. He exchanged
greetings with the Venerable Mahamoggallana ... and said to
him: :

“How is it, Master Moggallana, is the world eternal?”

(All as above down to:)

“Vaccha, the Blessed One has not declared this either: ‘The
Tathagata neither exists nor does not exist after death.””

“What, Master Moggallana, is the cause and reason why, when
wanderers of other sects are asked such questions, they give such
answers as: ‘The world is eternal’ ... or ‘The Tathagata neither
exists nor does not exist after death’? And what is the cause and
reason why when the ascetic Gotama is asked such questions, he
does not give such answers?” [397]

“Vaccha, wanderers of other sects regard form as self ... or self
as in consciousness. Therefore, when the wanderers of other sects
are asked such questions, they give such answers as: ‘The world
is eternal’ ... or ‘The Tathagata neither exists nor does not exist
after death.” But, Vaccha, the Tathagata, the Arahant, the
Perfectly Enlightened One, does not regard form as self ... or self
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as in consciousness. Therefore, when the Tathagata is asked such
questions, he does not give such answers.”

“It is wonderful, Master Moggallana! It is amazing, Maste
Moggallana! How the meaning and the phrasing of both teacher
and disciple coincide and agree with each other and do no:
diverge, that is, in regard to the chief matter. Just now, Master
Moggallana, I approached the ascetic Gotama and asked him
about this matter. The ascetic Gotama explained this matter to
me in exactly the same terms and phrases that Master
Moggallana used. It is wonderful, Master Moggallana! It is amaz-
ing, Master Moggallana! How the meaning and the phrasing of
both teacher and disciple coincide and agree with each other and
do not diverge, that is, in regard to the chief matter.” [398]

9 The Debating Hall

Then the wanderer Vacchagotta approached the Blessed One and
exchanged greetings with him. When they had concluded their
greetings and cordial talk, he sat down to one side and said to the
Blessed One:

“In recent days, Master Gotama, a number of ascetics, brah-
mins, and wanderers of various sects had assembled in the
debating hall and were sitting together when this conversation
arose among them:380 ‘This Purana Kassapa—the leader of an
order, the leader of a group, the teacher of a group, the well
known and famous spiritual guide considered holy by many
people—declares the rebirth of a disciple who has passed away
and died thus: “That one was reborn there, that one was reborn
there.” And in the case of a disciple who was a person of the
highest kind, a supreme person, one who had attained the
supreme attainment, when that disciple has passed away and
died he also declares his rebirth thus: “That one was reborn
there, that one was reborn there.” This Makkhali Gosala ... This
Nigantha Nataputta ... This Safijaya Belatthiputta ... This
Pakudha Kaccayana ... This Ajita Kesakambali ... when that dis-
ciple has passed away [399] and died he also declares his rebirth
thus: “That one was reborn there, that one was reborn there.”
This ascetic Gotama—the leader of an order, the leader of 2
group, the teacher of a group, the well known and famous spiri-
tual guide considered holy by many people—declares the rebirth
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of a disciple who has passed away and died thus: “That one was
reborn there, that one was reborn there.” But in the case of a dis-
ciple who was a person of the highest kind, a supreme person,
one who had attained the supreme attainment, when that disci-
ple has passed away and died he does not declare his rebirth
thus: “That one was reborn there, that one was reborn there.”
Rather, he declares of him: “He cut off craving, severed the fet-
ter, and, by completely breaking through conceit, he has made an
end to suffering.”’

“There was perplexity in me, Master Gotama, there was doubt:
‘How is the Dhamma of the ascetic Gotama to be understood?””

“It is fitting for you to be perplexed, Vaccha, it is fitting for you
to doubt. Doubt has arisen in you about a perplexing matter. I
declare, Vaccha, rebirth for one with fuel, not for one without
fuel. Just as a fire burns with fuel, but not without fuel, so,
Vaccha, I declare rebirth for one with fuel, not for one without
fuel.”381

“Master Gotama, when a flame is flung by the wind and goes
some distance, what does Master Gotama declare to be its fuel on
that occasion?”

“When, Vaccha, a flame is flung by the wind and goes some
distance, I declare that it is fuelled by the wind. For on that occa-
sion the wind is its fuel.” [400] .

“And, Master Gotama, when a being has laid down this body
but has not yet been reborn in another body, what does Master
Gotama declare to be its fuel on that occasion?”

“When, Vaccha, a being has laid down this body but has not
yet been reborn in another body, I declare that it is fuelled by
craving.382 For on that occasion craving is its fuel.”

10 Ananda (Is There a Self?)

Then the wanderer Vacchagotta approached the Blessed One ...
and said to him:

“How is it now, Master Gotama, is there a self?”

When this was said, the Blessed One was silent.

“Then, Master Gotama, is there no self?”

A second time the Blessed One was silent.

Then the wanderer Vacchagotta rose from his seat and departed.

Then, not long after the wanderer Vacchagotta had left, the
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Venerable Ananda said to the Blessed One: “Why is it, venerable
sir, that when the Blessed One was questioned by the wanderer
Vacchagotta, he did not answer?”

“If, Ananda, when I was asked by the wanderer Vacchagotta,
‘Is there a self?’ I had answered, ‘There is a self,” this would have
been siding with38 those ascetics and brahmins who are eternal-
ists. And if, when I was asked by him, ‘Is there no self?’ I had
answered, ‘There is no self,” [401] this would have been siding
with those ascetics and brahmins who are annihilationists,

“If, Ananda, when I was asked by the wanderer Vacchagotta,
‘Is there a self?’ I had answered, ‘There is a self,” would this have
been consistent on my part with the arising of the knowledge
that ‘all phenomena are nonself'?7384

“No, venerable sir.”

“And if, when I was asked by him, ‘Is there no self?” I had
answered, "There is no self,” the wanderer Vacchagotta, already
confused, would have fallen into even greater confusion, think-
ing, ‘It seems that the self I formerly had does not exist now."”385

11 Sabhiya Kaccana

On one occasion the Venerable Sabhiya Kaccana was dwelling at
Natika in the Brick Hall. Then the wanderer Vacchagotta
approached the Venerable Sabhiya Kaccana and exchanged
greetings with him. When they had concluded their greetings
and cordial talk, he sat down to one side and said to him:

“How is it, Master Kaccana, does the Tathagata exist after
death?”

(All as in §1 down to:) [402]

“What then, Master Kaccana, is the cause and reason why this
has not been declared by the Blessed One?”

“Vaccha, as to the cause and condition for describing him as
‘consisting of form’ or as ‘formless’ or as ‘percipient’ or as ‘non-
percipient’ or as ‘neither percipient nor nonpercipient’: if that
cause and condition were to cease completely and totally without
remainder, in what way could one describe him as ‘consisting of
form’ or as “formless’ or as ‘percipient’ or as ‘nonpercipient’ or as
‘neither percipient nor nonpercipient’?”

“How long has it been since you went forth, Master Kaccana?”

“Not long, friend. Three years.”
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“One, friend, who has gotten so much in such a time has
indeed gotten much,3% not to speak of one who has surpassed
this!” [403]

The Book of the Six Sense Bases is finished.



Notes

35. Salayatanasamyutta
1 The “internal” (ajjhattika = adhi + atta + ika) exclusively

denotes the six sense faculties, and is contrasted with
“external” (bahira), which exclusively denotes the six sense
objects (though according to the Abhidhamma, dhammaya-
tana denotes the objects of manovififiana and the mental
concomitants of all vififiana). Despite the similarity, the
dyad ajjhattika—bahira is not synonymous with the dyad
ajjhatta—bahiddhi; the latter marks the distinction between
what pertains to oneself and what is external to oneself.
The sense faculties of other beings are ajjhattika but bahi-
ddha, while one’s own pigmentation, voice, scent, etc., are
ajjhatta but bahira.

35:1-22 are composed in accordance with templates met
with earlier; see Concordance 3 for the correlations. In this
samyutta, each template is instantiated twice, first with the
internal bases, then with the external ones.

Spk distinguishes the different types of “eyes” referred to
in the canon. These are first divided into two general
classes: the eye of knowledge (fianacakkhu) and the physi-
cal eye (mamsacakkhu). The former is fivefold: (i) the
Buddha eye (buddhacakkhu), the knowledge of the inclina-
tions and underlying tendencies of beings, and the knowl-
edge of the degree of maturity of their spiritual faculties;
(ii) the Dhamma eye (dhammacakkhu), the knowledge of the
three lower paths and fruits; (iii) the universal eye
(samantacakkhu), the Buddha’s knowledge of omniscience;
(iv) the divine eye (dibbacakkhu), the knowledge arisen by

1397
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suffusion of light (which sees the passing away ang
rebirth of beings); and (v) the wisdom eye (paifiacakkhu)
the discernment of the Four Noble Truths. The PhYSicai
eye is twofold: (i) the composite eye (sasambharacakkhu)
the physical eyeball; and (ii) the sensitive eye (pasdda:
cakkhuy), i.e., the sensitive substance in the visual apparatus
that responds to forms (perhaps the retina and optic
nerve). Here the Blessed One speaks of the sensitive eye as
the “eye base.” The ear, etc., should be similarly under-
stood. Mind (mano) is the mind of the three planes, which
is the domain of exploration with insight (tebhiimaka-
sammasanacaracitta).

For the commentarial treatment of the sense bases, see
Vism 44446 (Ppn 14:36-53). Hamilton challenges the com-
mentarial classification of the first five sense bases under
the ripakkhandha, arguing from the fact that the standard
definition of the form aggregate in the suttas does not
include them. In her view, the sense faculties are powers of
perception partaking of both material and mental charac-
teristics and thus unclassifiable exclusively under riipa
(Identity and Experience, pp. 14-22). By the same logic, how-
ever, it might be argued that the five external sense bases
should not be assigned to the riipakkhandha, for again the
suttas do not place them there. The plain fact is that the
correlations between the khandhas, ayatanas, and dhitus are
not made explicit in the Nikayas at all, but only in the
Abhidhamma Pitaka, which classifies both the first five
internal and external sense bases under riipa. The five fac-
ulties and four sense objects (excluding the tactile object)
are categorized as “derivative form” (upada riipa), i.e., form
derived from the four primary elements; the tactile object
is classified under three of the primary elements: earth
(hardness or softness), heat (hotness or coolness), and air
(pressure and motion). The suttas themselves do not enu-
merate the types of derivative form, and the Abhidhamma
texts seem to be filling in this lacuna.

Spk: Mental phenomena: the mental-phenomena object of the
three planes (dhamma ti tebhivmakadhammarammanam).

I render dhammi here as “mental phenorr{er{a” rather
than as “mental object”—the standard rendering—in com-
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pliance with the idea, stressed in the Abhidhamma and the
commentaries, that the dhammiyatana comprises not only
the types of objects peculiar to the mind base (manayatana),
but also all the mental phenomena associated with con-
sciousness of any type, that is, as including the associated
feeling, perception, and volitional formations. See the def-
inition of the dhammayatana at Vibh 72, and the explanation
at Vism 484 (Ppn 15:14). The three planes are the sensuous
plane, the form plane, and the formless plane.

Spk: The “internalness” of the sense faculties should be
understood as stemming from the strength of desire and
lust for them. For people regard the six internal bases like
the interior of a house, the six external bases like the
house’s vicinity. Just as the desire and lust of people are
extremely strong in relation to what is inside the house and
they don’t let anyone unknown enter, so is it in relation to
the six internal bases. But as people’s desire and lust are
not so strong in relation to the house’s vicinity, and they
don't forcibly prevent others from walking by, so is it in
relation to the external sense bases.

Spk: The all (sabba) is fourfold: (i) the all-inclusive all
(sabbasabba), i.e., everything knowabile, all of which comes
into range of the Buddha’s knowledge of omniscience; (ii)
the all of the sense bases (Zyatanasabba), i.e., the phenome-
na of the four planes; (iii) the all of personal identity
(sakkiiyasabba), i.e., the phenomena of the three planes; and
(iv) the partial all (padesasabba), i.e., the five physical sense
objects. Each of these, from (i) to (iv), has a successively
narrower range than its predecessor. In this sutta the all of
the sense bases is intended.

The four planes are the three mundane planes (see n. 4)
and the supramundane plane (the four paths, their fruits,
and Nibbana).

Tassa vacavatthur ev’ assa. Spk: It would be just a mere utter-
ance. But if one passes over the twelve sense bases, one
cannot point out any real phenomenon.

Yatha tam bhikkhave avisayasmim. Spk: People become vexed
when they go outside their domain. Just as it is outside
one’s domain to cross a deep body of water while carrying
a stone palace on one’s head, or to drag the sun and moon
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10

11

12

off their course, and one would only meet with vexation if
one makes the attempt, so too in this case.

It might seem that in adding factors of experience not eny,-
merated among the twelve sense bases—namely, cop-
sciousness, contact, and feeling—the Buddha has just now
violated his own decree that the “all” comprises every-
thing. However, the factors mentioned here (and below)
can be classified among the twelve bases. The six types of
consciousness are included in the mind base (manayatana).
Mind (mano) as a separate factor, the supporting condition
for mind-consciousness, then becomes narrower in scope
than the mind base; according to the commentarial system
it denotes the bhavargacitta or subliminal life-continuum,
Among the bases, contact and feeling are included in the
base of mental phenomena (dhammayatana), along with
other mental concomitants and dhammarammana, the
objects of mind-consciousness. Mind-consciousness itself,
according to Spk, comprises the mind-door adverting con-
sciousness (manodvardvajjanacitta) and the javanas. On
these technical terms from the Abhidhamma, see CMA
3:8-11.

Sabbam abhififia parififia pahandya. Spk glosses: sabbam
abhijanitvd . parijanitvd pajahanatthaya. On the . distinction
between abhififia and parififid, see 111, n. 42.

Spk: In this sutta the three kinds of full understanding are
discussed: full understanding of the known, full under-
standing by scrutinization, and full understanding as
abandonment. See 1, n. 36, III, n. 42.
Cakkhuvififianavififidtabba dhamma. Spk gives several alter-
native explanations to show how these might differ from
ripa: “He shows this, taking into account the same form
taken in above (by the word riipa); or else rizpa takes into
account form that actually comes into range (of conscious-
ness), while this denotes form that does not come into
range. This is the decision here: Above (all form) is includ-
ed, whether or not it comes into range, but here the three
aggregates associated with consciousness are included,
because they are to be cognized along with eye-conscious-
ness. The same method applies to the remaining terms.”
This explanation seems to me contrived.

e
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This sutta, often called “The Fire Sermon,” is the third dis-
course of the Buddha as recorded in the narrative of his
ministry at Vin I 34-35. According to this source, the thou-
sand bhikkhus were former jatila (matted-hair) ascetics
under the leadership of the three Kassapa brothers. The
Buddha had converted them by a series of miracles, after
which he preached the present sermon. The sermon gains
special meaning from the fact that before their conversion
these ascetics had been devoted to the fire sacrifice. The
full account is at Vin I 24-34; see Nanamoli, Life of the
Buddha, pp. 54-60, 64—69.

Spk: Having led the thousand bhikkhus to Gaya’s Head,
the Blessed One reflected, “What kind of Dhamma talk
would be suitable for them?” He then realized, “In the past
they worshipped the fire morning and evening. I will teach
them that the twelve sense bases are burning and blazing.
In this way they will be able to attain arahantship.” In this
sutta the characteristic of suffering is discussed.

Se and Ee read andhabhiitam, but I prefer Be addhabhiitam, which
Spk supports with its gloss: Addhabhiitan ti adhibhittam ajjhot-
thatam, upaddutan ti attho; “weighed down: overcome, over-
loaded, meaning oppressed.” See I, v. 203 and I, n. 121; 22:1
(I 1,20) and III, n. 3. Norman explains that addhabhiita might
have developed from the aorist addhabhavi = ajjhabhavi (< *adhy-
a-bhavi). Once the origin of the aorist was no longer understood,
the verb was assumed to be addhabhavati with a past participle
addhabhiita; see GD, p. 356, n. 968.
Sabbamaniiitasamugghatasaruppam  patipadam. “Conceiving”
(mafifiand) is the distortional thought process governed by
craving, conceit, and views; the notions that arise from such
modes of thought are also called conceivings (with the past
participle muarifiita). They include the ideas “I am,” “I am
this,” and all other notions derived from these root errors;
see 35:248 (IV 202,18-27). The most extensive survey of con-
ceiving is the Milapariyaya Sutta (MN No. 1); see Bodhi,
Discourse on the Root of Existence, for a translation of the
sutta and its commentary.

This fourfold pattern of conceiving also underlies the
Milapariyaya Sutta, though the latter does not apply the
pattern explicitly to the sense bases.
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Spk: He does not conceive the eye (cakkhum na manati): {,
does not conceive the eye as “I” or “mine,” or as ”anotl; S
or “another’s.” He does not conceive in the eye ((.‘akkhusmimer
marifiati): He does not conceive, “I am in the eye n
ap'purtenances are in the eye; another is in the eye, ar,lortr;ly
er's appurtenances are in the eye.” He does not conceige fro .
the eye (cakkhuto na mafifiati): He does not conceive, “] havm
emerged from the eye, my appurtenances have emer eg
from the eye; another has emerged from the eye, anothgr’s
appurtenances have emerged from the eye.” He does not
arouse even one of the conceivings of craving, conceit, or
views.

See I, n. 376 and II, n. 137. Spk: In this sutta, insight
culminating in arahantship is discussed in forty-four cases
Spk-pt: In the eye door there are seven items: eye, forms.
eye-consciousness, eye-contact, and pleasant, painful, andl
neutral feeling. So too in the other five doors, making
forty-two. The passage on “not conceiving the all” makes
forty-three, and the phrase “he does not cling to anything
in the world” brings the total to forty-four. )
Sabbamanifiitasamugghatasappayapatipada.

Tato tam hoti afifiatha; afifiathabhivi bhavasatto loko bhavam ev’
abhinandati. There seems to be a word play here revolving
around the two ideas of “being/ becoming otherwise.”
According to Spk, the first sentence asserts that the object
exists in a different mode (aiifien’ akirena hoti) from that in
which it is conceived [Spk-pt: the object conceived in the
mode of permanence actually exists in the mode of imper-
manence, etc.]. In the second sentence, 1 take afifiathabhivi
to mean “undergoing alteration,” i.e., becoming other than
it was before. As Spk explains, “It is becoming otherwise
by aFriving at alteration, at change” (afifiathabhiavam
vtparinamam upagamanena afifiathabhavi hutvad). In the
expression bhavasatto, satto is the past participle of sajjati,
glossed laggo, laggito, palibuddho. See in this connection
Ud 32,29-32 (where the text should be corrected to bhava-
satto), Sn 756-57, and MN III 42,28-29. Here “world” (loko)
is obviously intended in the sense of sattaloka, “the world
of beings.”

Spk: In this sutta, insight culminating in arahantship is dis-

Y
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cussed in forty-eight cases. Spk-pt: The “that is otherwise”
passage should be added to each section, making eight
items per section. Thus there are forty-eight cases. (Spk-pt
does not explain why the combined passage on the aggre-
gates, etc., and the phrase “he does not cling ...” could not
be counted separately to give a total of fifty cases, which
would correspond to the method adopted in the preceding
sutta.)
Spk: It is also abandoned for one who knows and sees by
way of suffering and nonself, but impermanence is stated
out of consideration for the inclination of the person being
instructed.
On the ten fetters (samyojana), see 45:179-80.
On the three taints (dsava), see 38:8, 45:163; for the seven
underlying tendencies (anusaya), see 45:175.
For the four kinds of clinging (upadana), see 12:2, 45:173; for
the three kinds of full understanding (parififia), see n. 11
above. Spk paraphrases: “For the full understanding of all
four kinds of clinging by the three kinds of full under-
standing.”
Vimokkha. An unusual construction. One would have
expected vimuttiya, the noun more directly related to
vimuccati. .
He was the son of Visakha, the chief patroness of the
Sangha. His verses are at Th 417-22.
Ekavihari ekavihari. Cp. 21:10.
Sadutiyavihari. Dutiya, lit. “a second,” often signifies a
spouse.
See 1:20, 4:22.
Maro va assa marapaiifiatti va. Spk: By “Mara” he asks about
death (marana); “the description of Mara” is the descrip-
tion, name, appellation “Mara.” Cp. 23:11-12.
Upasena was Sariputta’s younger brother. His verses are at
Th 577-86. Spk explains that the grotto was called “Snake’s
Hood Grotto” (sappasondikapabbhira) because of its shape.
Spk: After his meal the elder had taken his large robe and
was sitting in the shade of the cave doing some sewing. At
that moment two young vipers were playing in the thatch
over the cave; one fell and landed on the elder’s shoulder.
Its mere touch was poisonous, and the poison spread over
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the elder’s body. He addressed the bhikkhus thus so that
his body would not perish inside the cave.

There is a word play in the exchange between Sariputta
and Upasena. The expression indriyanam afifiathatta, “alter.
ation of the faculties,” is sometimes used as a euphemism,
meaning “profoundly distressed,” “not in one’s right
mind” (see MN II 106,12). Here the text reads kayassa 3
afifiathattam indriyanam va viparinamam, but I think the
implications are very similar. Sariputta, then, is speaking
literally while Upasena intends his words to be taken figu-
ratively, as meaning that for one free from the notions of
“I” and “mine” there is no distress even in the face of

death. On being free from “I-making,” etc., see 21:2 -

(I1 275,1-5) and II, n. 340.

Sanditthiko dhammo. What follows is the standard formula
for reflection on the Dhamma, minus only the first term,
svakkhato; see I, n. 33. Upavana was the Buddha's attendant
when he was suffering from a wind ailment; see 7:13.

Spk says that this sutta discusses the reflections of the
trainee (in the first part) and of the arahant (in the second
part).

Be: anassasam; Se and Ee: anassasim. This is the first person
aorist of nassati. Spk glosses: nattho nama aham.

Ayatim apunabbhavaya. Spk: Here, “no future renewed exis-
tence” is Nibbana. The meaning is, “It will be abandoned
by you for the sake of Nibbana.”

See III, n. 167. The sequel is also at 22:87.
Ragaviragattham. The sense of the expression is almost reit-
erative, since viraga itself means the absence of raga or lust.
But viraga originally meant the removal of colour, and thus
the whole expression could be taken to mean the “fading
away” of the “colour” spread by lust.

The arising of the vision of the Dhamma (dhammacakkhu)
means the attainment of one of the three lower stages of
awakening, usually stream-entry.
Anupadaparinibbanattham. Here there is a double entendre,
for the Pali upada (or upidana) means both clinging and aueL
so the goal of the Dhamma can also be understood as the

quenching (of a fire) through lack of fuel.” The fire, of

course, is the threefold fire of lust, hatred, and delusion (se€
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35:28). Ee omits the next paragraph on the assumption that
it is identical with the corresponding section of the preced-
ing sutta, and Woodward follows suit at KS 4:25. This is not
the case, however, in Be and Se. The preceding sutta men-
tions only the six internal bases, but this one enumerates all
the phenomena that originate through each sense base.
This may explain (at least in part) why the bhikkhu here
attained arahantship, while the bhikkhu in the preceding
sutta gained only the vision of the Dhamma.

Though it may sound redundant to say that ignorance
must be abandoned in order to abandon ignorance, this
statement underscores the fact that ignorance is the most
fundamental cause of bondage, which must be eliminated
to eliminate all the other bonds.

The first part of this instruction, as far as “he fully under-
stands everything,” is included in the “brief advice on lib-
eration through the extinction of craving” at MN I 251 ,21-25
and AN IV 88,11-15; the sequel is different. Spk: “He sees all
signs differently” (sabbanimittani afifiato passati): He sees all
the signs of formations (sasikharanimittani) in a way differ-
ent from that of people who have not fully understood the
adherences. For such people see all signs as self, but one
who has fully understood the adherences sees them as
nonself, not as self. Thus in this sutta the characteristic of
nonself is discussed.

See 11, n. 72.

Lujjati ti kho bhikkhu tasma loko ti vuccati. On the playful
didactic attempt to derive loka from lujjati, see I1I, n. 186.
On the six sense bases as “the world,” see 35:116.

Spk explains chinnapaparica, “cut through proliferation,” as
referring to “the proliferation of craving,” and chinna-
vatuma, “cut through the rut,” as referring to “the rut of
craving.” The meaning of the question seems to be: Do the
Buddhas of the past, on attaining the Nibbina element
without residue, still retain the six sense faculties?

Yam kho Ananda palokadhammam ayam vuccati ariyassa vinaye
loko. Paloka is from palujjati, “to disintegrate,” an augment-
ed form of lujjati, and has no etymological connection with
Ioka, world; see 35:82 just above.

The sutta is also at MN No. 144, entitled the Channovada
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Sutta. Obviously, this is di
who sppe ?7_,2:90_ Channa is different from the one
49 What follows is the stock description of unbearable pa;
50 Sattham aharissami. An expression for committin Sul.Ja'm.
51 Anupavajjam Channo bhikkhu sattham aharissati, gy tlllcilde.
?eems to be insinuating that he is an arahant. Spk los he
‘blamelessly” (anupavajjam) with “without continue%i ess'es
tence, without rebirth (appavattikam appatisandhikam).” e
52 Spk: Channa replied to Sariputta’s queétions by 'as'crib'
arahantship to himself, but Sariputta, while knowin ti?g
he was still a worldling, just kept quiet. Mahacunda gho .
ever, gave him an exhortation to convince him of this "
53 This “teaching of the Blessed One” is at Ud 81 6—10.8 k
explains the connection between the teaching and, the ‘pr}:s-
ent situation thus: For one who is dependent (nissitassq):
’.’dependent” on account of craving, conceit, and views: therc;
1s wavering (calitam): palpitation. As Channa is unatiwle to
enduie the arisen pain, there is now the palpitation of one
wno isn’t free from the grip of such thoughts as “I am in
pain, the pain is mine.” By this, he is telling him, “You're still
a worlciling.” No inclination (nati): no inclination of craving.
No coming by way of rebirth, no 8oing by way of death. This
11:‘self- is the end of suffering: this itself is the end, the termina-
tlon, the limit, of the suffering of defilements and of the suf-
ffring of the round. As to those who argue that the phrase
in between the two” (ubhayamantarena) implies an interme-
dle‘lte state (antarabhava), their statement is nonsense, for the
existence of an intermediate state is rejected in the
Abhidhamma. Therefore the meaning is: “Neither here, nor
there, nor both—the other alternative.” ,
Though the Theravada Abhidhamma (see Kvu 362-66)
and the commentaries argue against the existence of an
an_tardbhava, a number of canonical texts seem to support
this notion. See below n. 382, and V, n. 65.

54 Spk: He cut his jugular vein and just then the fear of death
entered him. As the sign of his rebirth destiny appeared, he
realized he was still a worldling and his mind became agi-
tated.‘ He set up insight, discerned the formations, and
lreachmg arahantship, he attained final Nibbana as a
‘same-header” (samasisi; see I, n. 312).
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Spk: Although this declaration (of blamelessness) was
made while Channa was still a worldling, as his attainment
of final Nibbana followed immediately, the Buddha
answered by referring to that very declaration.

It should be noted that this commentarial interpretation
is imposed on the text from the outside, as it were. If one
sticks to the actual wording of the text it seems that
Channa was already an arahant when he made his decla-
ration, the dramatic punch being delivered by the failure of
his two brother-monks to recognize this. The implication,
of course, is that excruciating pain might motivate even an
arahant to take his own life—not from aversion but simply
from a wish to be free from unbearable pain.

The name of the village differs slightly among the various
eds.; I follow Ee here. 1 take mittakulani suhajjakulani
upavajjakulani—the terms used to describe the lay families
that supported the Venerable Channa—to be synonyms.
The third term gives the opportunity for a word play. Spk
glosses it as upasankamitabbakulani, “families to be
approached” (that s, for his requisites). According to CPD,
upavajja here represents Skt upavrajya; the word in this
sense is not in PED, though this may be the only instance
where it bears such a meaning. The word is homonymous
with another word meaning “blameworthy,” representing
Skt upavadya, thus linking up with Channa'’s earlier avow-
al that he would kill himself blamelessly (anupavajja). See
the following note.
When the Buddha speaks about the conditions under
which one is blameworthy (sa-upavajja), upavajja represents
upavadya. Though earlier Spk explained the correct sense of
upavajjakulani, here the commentator seems oblivious to
the pun and comments as if Channa had actually been at
fault for associating too closely with lay people: “The Elder
Sariputta, showing the fault of intimacy with families
(kulasamsaggadosa) in the preliminary stage of practice,
asks: “When that bhikkhu had such supporters, could he
have attained final Nibbana?’ The Blessed One answers
showing that he was not intimate with families.” For inti-
macy with families as a fault in monks, see 9:7, 16:3, 16:4,
20:9, 20:10.
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58 Also at MN No. 145, entitled Punnovada Sutta; the open-
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ing and closing paragraphs of the two versions are slightly
different. According to Spk, Punna had been a merchant
from the Sunaparanta country who came to Savatthj on
business. Hearing the Buddha preach, he decided to
become a bhikkhu. After his ordination he found the area
around Savatthi uncongenial to his meditation and wisheq
to return to his home country to continue his practice. He
approached the Buddha to obtain guidance before depart-
ing. For biographical details, see DPPN 2:220-21. Suna-
paranta was on the west coast of India. Its capital was
Supparaka, modern Sopara in the district of Thana near
modern Mumbai.

See 54:9.

See I, n. 650.

Ee omits ten’ ev’ antaravassena paficamattani upasikisatani
patipadesi, found in Be and Se (but in the latter with the
verb pativedesi). At MN III 269,28-29 it is said that he
attained final Nibbana “at a later time” (aparena samayena),
without specifying that this occurred during the same
rains.

Spk: Stirring (eja) is craving, so called in the sense of mov-
ing.(calanatthena). Aneja, “unstirred,” is a common descrip-
tion of an arahant.

As at 35:30; see n. 16.

As at 35:31; see n. 19.

As at 35:23; see n. 8.

I read with Be calaii ¢’ eva byathai ca. Se and Ee read vyayafi
in place of byathafi, but Be seems to have the support of Spk
and Spk-pt. Spk (Be): Calaii ¢’ eva byathasi ca ti attano
sabhavena asanthahanato calati ¢’ eva byathati ca; “Moving and
tottering: it moves and totters because it does not remain
stable in its own nature.” (Spk (Se) is the same, but with the
v.l. asamvahanato.) Spk-pt: Byathati ti jaraya maranena ca
pavedhati; “[It] totters: it trembles because of aging and
death.” See too MW, s.v. vyath, to tremble, waver, come to
naught, fail.

Phuttho bhikkhave vedeti phuttho ceteti phuttho safijanati. This
shows the three aggregates of feeling, volitional forma-
tions, and perception respectively. Thus in regard to each
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physical sense base, all five aggregates are introduced: the
sense base and its object belong to the aggregate of form;
the corresponding consciousness to the aggregate of con-
sciousness; and the other three aggregates arise from con-
tact. In the case of the mind base, the physical basis of mind
(vatthuriipa) and, in certain cases, the object are the form
aggregate.

The title follows Be. In Se this sutta is called Cha
phassayatana, “The Six Bases for Contact,” and in Ee this
sutta and the next are called Sarigayha, “Including,” i.e.,
including verses.

Dukkhadhivaha. Spk: They are bringers (dvahanakd) of
extreme suffering (adhidukkha), classified as infernal, etc.
Sukhadhivaha. Spk: They are bringers of extreme happiness,
classified as jhana, path, and fruit.

Pada a reads, paparicasafifia itaritara nard, on which Spk
comments: “Common beings become ‘of proliferated per-
ception” on account of defiled perception (kilesasaiifiaya).”
On how “perceptions and notions affected by prolifera-
tion” arise and obsess a person, see MN I 111,35-112,13.
Papaiica is explained by the commentaries as of threefold
origin: through craving, conceit, and views (tanhd, mana,
ditthi) in their capacity to cause mental distortion and
obsession. “Proliferated perception” might be interpreted
as the distorted perception of permanence, pleasure, self,
and beauty in relation to what is really impermanent, suf-
fering, nonself, and foul (see the treatment of safifiavipallasa
at AN II 52). Such distorted perception is caused by the
proliferating defilements.

“Mind-state” renders manomaya, an adjective meaning
“mind-made,” with the qualified noun left implicit. Spk
glosses the second couplet thus: “Having dispelled every
mind-made thought (manomayam vitakkam) connected to
the ‘home life’ of the five cords of sensual pleasure, a com-
petent bhikkhu travels on [the way] bound up with renun-
ciation.” The contrast between worldly pleasure and the
pleasure of renunciation is developed at MN 111 217,13-218 6.
Malunkyaputta appears at MN Nos. 63 and 64. His verses
here are also at Th 794-817. See too AN II 248-49, where he
again requests a teaching in his old age. Spk explains that
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in his youth he had been negligent and had dallied wit
sensual pleasures; now in his old age he wanted to d o
in the forest and practise meditation. el
Spk: The Blessed One speaks thus both to reproach hj
and to extol him. He reproaches him for putting off tlin
work of an ascetic until old age, and extols him in order te
set an example for the younger monks. ?
Spk explains adittha aditthapubba as respectively “not see
in this existence” and “never seen before” in the past An
illustration can be found at 42:11 (IV 329,20-22). o
The same advice is given to the ascetic Bahiya Daruciriya
at Ud 8,55-12. The meaning is extremely compressed and }i’n
places the passage seems to defy standard grammar (e.g
by treating na tena and na tattha as nominative predicate'sj,
Spk gives a long explanation, which I translate here partl};
abridged:

In the form base, i.e., in what is seen by eye-conscious-
ness, “there will be merely the seen.” For eye-conscious-
ness sees only form in form, not some essence that is per-
manent, etc. So too for the remaining types of conscious-
ness [Spk-pt: i.e., for the javanas], there will be here merely
the seen. Or alternatively: What is called “the seen in the
seen” i.s eye-consciousness, which means the cognizing of
form in form. “Merely” indicates the limit (matta ti
pamanam). It has merely the seen; thus “merely the seen,”
(an attribute of) the mind. The meaning is: “My mind will
be just a mere eye-consciousness.” This is what is meant:
As eye-consciousness is not affected by lust, hatred, or
delu§ion in relation to a form that has come into range, so
th§ javana will be just like a mere eye-consciousness by
being destitute of lust, etc. I will set up the javana with just
e.ye.-consciousness as the limit. I will not go beyond the
limit and allow the mind to arise by way of lust, etc. So too
for the heard and the sensed. The “cognized” is the object
cognized by mind-door adverting (manodvaravajjana). In
thfat cognized, “merely the cognized” is the adverting (con-
sciousness) as the limit. As one does not become lustful,
etc., by adverting, so I will set up my mind with adverting
as the limit, not allowing it to arise by way of lust, etc. You
will not be “by that” (na tena): you will not be aroused by that
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lust, or irritated by that hatred, or deluded by that delusion.
Then you will not be “therein” (na tattha): When you are not
aroused by that lust, etc., then “you will not be therein”—
bound, attached, established in what is seen, heard,
sensed, and cognized.

Spk’s explanation of “neither here nor beyond nor in
between the two” is the same as that summed up in n. 53
above, again proposed to avoid having to admit an inter-
mediate state.

The verses that follow are intended to explicate the
Buddha’s brief dictum. From these, it seems that to go
beyond “merely the seen” is to ascribe a pleasing sign
(piyanimitta)—an attractive attribute—to the objects seen,
heard, etc., and from this such defilements as attraction
and annoyance result.

We should read: cittam ass’ iipahafifiati.

Khiyati no paciyati. No subject is provided, but Spk suggests
both suffering and the various defilements would be
appropriate.

Parihanadhamma.

Sarasarkappa samyojaniya. Spk derives sara from saranti, to
run (glossed dhavanti), but I take it to be from the homo-
nym meaning “to remember” (which is also the basis of the
noun sati, meaning both memory and mindfulness).

Cha abhibhayatanani. Spk glosses with abhibhavitani
ayatanani. These are altogether different from the attha
abhibhayatanani, the eight bases of mastery (mentioned at
DN II 110-11, MN II 13-14, etc.).

Byasificati, lit. “sprinkled with.” Spk: It occurs tinted by
defilements (kilesatintam hutva vattati).

Reading dukkham viharati with Se and Ee, as against Be
dukkham hoti.

Dhamma na patubhavanti. Spk takes this to mean that the
states of serenity and insight (samatha-vipassana dhamma)
do not become manifest, but I think the point is that the
internal and external sense bases (the dhamma) do nol
appear as impermanent, suffering, and nonself; see 35:9¢
just below.

This sutta and the next parallel 22:5-6. See III, n. 31

This sutta and the next parallel 22:33-34. See 111, n. 46.
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Uddaka Ramaputta was the Buddha's second teacher
when he was engaged in his quest for enlightenment; see
MN I 165-66. In the declaration the reference of the pro-
noun idam, “this,” occurring thrice, is unclear. Spk says it is
a mere indeclinable (nipatamatta), but adds that it might
represent “this statement” (idam vacanam). Perhaps it
should be connected with gandamilam, though this is
uncertain. Vedagii is a common brahmanical epithet adopt-
ed by the Buddha as a description of the arahant. Sabbaji
“all-conqueror,” is glossed as “one who has definitely Con:
quered and overcome the entire round.” Ee palikhatam
should be corrected to apalikhatam, as in Be and Se. .

A stock description of the body, in SN found also at 35:245
and 41:5. Spk explains rubbing (ucchadana) as the applica-
tion of scents and ointments to remove its bad smell, and
pressing (parimaddana) as massaging with water to dispel
affliction in the limbs. The entire description shows, in
stages, the origination, growth, decline, and destruction of
the body.

Yogakkhemipariyayam. My verbose rendering of the expres-
sion is intended to capture the word play hidden in the
expository section (see following note). Yogakkhema is often

commentators as security or release from the four bonds
(yoga) of sensual desire, existence, ignorance, and views.
There is a pun here, impossible to replicate, based on a
twofold derivation of yogakkhemi. Properly, the latter is a
personalized form of the abstract yogakkhema, meaning one
secure from bondage. Besides meaning bond, however,
yoga can also mean effort or exertion, a meaning relevant to
the preceding sentence: tesafi ca pahanaya akkhasi yogam.
Phonetically, this seems to connect the verb akkhasi (via the
root khd) to khemi, though they have no etymological rela-
tion at all. Thus yogakkhemi can mean either “one secure
from bondage” (the true meaning) or “the declarer of
effort” (the contrived meaning conveyed by the pun). Spk
says that one is called yogakkhemi, not merely because one
declares (the effort), but because one has abandoned
(desire and lust).

Cp. 22:150, and see III, n. 146.
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These are the three modes of conceit; see 22:49.

This sutta and the next parallel 22:120-21.

This sutta and the next closely resemble 35:26.

Be’s orthography is preferable here: patimukk’ assa marapaso
(and just below, ummukk’ assa marapaso). Spk: Mara'’s snare is
fastened to, wound around, his neck. Cp. It 56,15-21.

The bracketed words here and below are in Be only.

See 2:26 (= AN II 47-49), to which this sutta might be taken
as a commentary.

What follows is stock, found also at MN I 110-11,
MN III 223-25, and elsewhere. Spk explains that the
Buddha retired to his dwelling because he had foreseen
that the bhikkhus would approach Ananda, and that
Ananda would give a proper answer that would win
praise from himself. The bhikkhus would then esteem
Ananda and this would promote their welfare and happi-
ness for a long time.

Yena kho avuso lokasmim lokasafifii hoti lokamani ayam vuccati
ariyassa vinaye loko. On the implications of this, see 2:26 and
I, n. 182.

On the six sense bases as “the world” in the sense of disin-
tegrating, see 35:82. Here they are called the world because
they are the conditions for being a perceiver and a con-
ceiver of the world. We might conjecture that the five phys-
jcal sense bases are prominent in making one a “perceiver
of the world,” the mind base in making one a “conceiver of
the world.” No such distinction, however, is made in the
text. The six sense bases are at once part of the world (“that
in the world”) and the media for the manifestation of a
world (“that by which”). The “end of the world” that must
be reached to make an end to suffering is Nibbana, which
is called (among other things) the cessation of the six sense
bases.

Cetaso samphutthapubba, glossed by Spk with cittena
anubhiitapubba, “experienced before by the mind.”

Spk: My mind may often stray (tatra me cittam bahulam
gaccheyya): He shows, “On many occasions it would move
towards the five cords of sensual pleasure previously
experienced when I was enjoying prosperity in the three
palaces with their three kinds of dancing girls, etc.” Or
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fowarfls those that are present (paccuppannesu va): He sh

‘During my years of striving it would often arise ha?:vs'
talfen, as cords of sensual pleasure, such beautifu] 8
ol?]ects as the flowering groves and flocks of birds, et, Slense
slightly towards those in the future (appam va anaga;es:j- o
shows, “It might arise even slightly towards the future “-/hHe
he thinks, ‘Metteyya will be the Buddha, Sarikha the ri. .
Ketumati the capital.” Apparently Spk cannot conceive o
beautiful future sense objects apart from a future Buddh o

101 AttL‘zrapena. Spk: Attano hitakamajatikena, “by one ‘i'.h
desires his own welfare.” The expression also occurs Ot
AN 1II 1207 foll. Spk explains that diligence and rnindfual_
Ness are to be practised for the purpose of guarding the mind
In regard to the five cords of sensual pleasures.

102 Be and Se read se ayatane veditabbe—supported by Spk (Be
and Se)—as against ye ayatane veditabbe in Ee. This is appar-
ently an old Eastern form of the neuter nominative that for
some reason escaped transposition into standard Pali.

. Spk: “Since diligence and mindfulness are to be prac-
tised for the sake of guarding the mind, and since, when
that base is understood, there is nothing to be done l;y dili-
gence and mindfulness, therefore ‘that base is to be under-
st_ood’; tl'le meaning is, ‘that cause is to be known’ (tam
karapam janitabbam).” At Ud 80,10-16, Nibbana is described
as an dyatana. -

103 I rea'd vyith Se and Ee: yattha cakkhufi ca nirujjhati rapasafiiia
ca virajjati. Be consistently has the second verb too as
nirujjhati, but the variant in Se and Ee is more likely to be
original.

104 Salayatananirodham ... sandhaya bhasitam. Spk: “It is
Nibbana that is called the cessation of the six sense bases,
for in Nibbana the eye, etc., cease and perceptions of forms,
etc., fade away.” We might note that Ananda’s answer,
though called an account of the “detailed meaning,” is
actually shorter than the Buddha'’s original statement.

105 Sa-u;?dddno -+ bhikkhu no parinibbayati. To bring out the
implicit metaphor, the line might also have been rendered,
“A bhikkhu with fuel is not fully quenched.”

106 Paricasikha appears in DN No. 21 as a celestial musician
and poet.

4
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107 For a detailed analysis, see Vism 20-22 (Ppn 1:53-59).

108 See Vism 31-33 (Ppn 1:89-94).

109 Identical with MN No. 147.

110 Vimuttiparipacaniyi dhammad. Spk interprets these as the fif-
teen qualities that purify the five faculties (faith, energy,
mindfulness, concentration, and wisdom), namely, in
regard to each faculty: avoiding people who lack the facul-
ty, associating with those endowed with it, and reflecting
on suttas that inspire its maturation. Spk expands on this
with another fifteen qualities: the five faculties again; the
five perceptions partaking of penetration, namely, percep-
tion of impermanence, suffering, nonself, abandoning, and
dispassion (on the last two, see AN V 110,13-20); and the
five qualities taught to Meghiya, namely, noble friendship,
the virtue of the monastic rules, suitable conversation,
energy, and wisdom (see AN IV 357,5-30; Ud 36,3-28).

111 Spk: These devas had made their aspiration (for enlighten-
ment) along with Rahula when the latter made his aspira-
tion (to become the son of a Buddha) at the feet of the
Buddha Padumuttara. They had been reborn in various
heavenly worlds but on this day they all assembled in the
Blind Men's Grove.

112 Spk: In this sutta “the vision of the Dhamma” denotes the
four paths and their fruits. For some devas became stream-
enterers, some once-returners, some nonreturners, and
some arahants. The devas were innumerable.

113 At AN 126,11 he is declared the foremost male lay disciple
among those who offer agreeable things (etadaggam
mandapadayakanam); see too AN IV 208-12.

114 At AN I 26,12 he is declared the foremost of those who
attend on the Sangha (etadaggam sangh’ upatthakanam); see
too AN IV 212-16.

115 For the story of his conversion, see MN No. 56.

116 At AN I 23,25 he is declared the foremost of those who
sound a lion’s roar (etadaggam sihanidikanam). His declara-

tion of arahantship is at 48:49; see too Vin II 111-12.

117 He was the king of Kosambi; for details of his story, see
Dhp-a I 161-227; BL 1:247-93. Spk: One day the king had
gone to his park and was lying down while some of his
concubines massaged his feet and others entertained him



1416 IV. The Book of the Six Sense Bases (Salayatanavagga)

118

119
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121

122

123

124
125

with music and
him to take a i?/:lgl; V:geul}lge tizzed T ey omen lef
. k park. They saw th
Venerable Bharadvaja meditating under a tree N
approached him to pay their respects. Meanwhile the l?‘nd
awoke and, seeing his concubines sitting around the 8
tic, he became furious and tried to attack the elder wé"flcle-
nest of biting ants. His plan backfired and the ants fellt) :
him and bit him all over. The women reproached him }Ier
his rude conduct and he became repentant. On the neO:
occasion when the elder came to the park, the kui(
approached him and asked his questions. 8
Addhanam apadenti. Spk glosses: pavenim patipadenti:
digharattam anubandhapenti; “they extend'it'continuousl :
they pursue it for a long time.” é
M{itumuttisu matucittam upatthapetha. Lit. “Set up a mother-
mind towards those of a mother-measure,” and similarl
with the other two. Spk says that one’s mother, sisters anZi,
daughters are the three “respected objects” (éaru-
karammana) who are not to be transgressed against.
Intgrgstingly, this saying, though ascribed to the Buddha
as if it were a common piece of advice, is not found else-
where in the Nikayas.
T.‘his is the meditation subject called asubhasafifia, percep-
tion of foulness (e.g., at AN V 109,18-27), or kayagatasati,
explained in detail at Vism 239-66 (Ppn 8:42-144).
Abhavitakaya. Spk: Undeveloped in the “body” of the five
(sense) doors (abhavitapaiicadvarikakaya), ie., lacking in
sense restraint.
Dhatunanatta. See 14:1-10. For each sense modality there
are three elements—sense faculty, object, and conscious-
ness—hence a total of eighteen.
Spk: In dependence on a contact to be experienced as pleasant:
that ig, a contact associated with eye-consciousness that
funcn.ons as a condition, by way of decisive support
(upanissaya), for a pleasant feeling in the javana phase. The
pleasant feeling arises in the javana phase in dependence
on a single contact. The same method in the following
passages.
As at 22:3-4.
The quote is from 14:4.
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Manapam itth’ etan ti pajanati. Spk: He understands the
agreeable form seen by him thus, “Such it is,” that is, “This
is just an agreeable one.”
I read with Be and Se, Cakkhuvifiiianam sukhavedaniyafi ca
phassam paticca..., which seems preferable to Ee, Cakkhu-
vifiidnam  sukhavedaniyam. Sukhavedaniyam  phassam
paticca.... 1tis unclear whether cakkhuvififianam is being list-
ed as an additional element or is intended merely as a con-
dition for the feeling. I follow Spk in taking it in the former
sense: “(There is) eye-consciousness, and a contact which is
a condition for pleasant feeling under the heading of deci-
sive support, proximity, contiguity, or association (see
Vism 532—41; Ppn 17:66-100). In dependence on that con-
tact to be experienced as pleasant, there arises a pleasant
feeling.”
See 22:1 and 111, n. 1.
Be: Seleyyakani karonti; Se: selissakani karontd; Ee: selissakani
karonti. Spk’s explanation suggests the games were like our
“leapfrog,” i.e., one boy jumping over the back of another.
The first four terms are a stock brahmanical denigration of
ascetics. Bandhupadapacca alludes to the brahmin idea that
Brahma created ascetics from the soles of his feet (below
even the suddas, who were created from his knees, while
the brahmins were created from his mouth). Spk glosses
bharataka as kutumbika, “landholders,” though I think itis a
derogatory term for the Buddhist lay supporters.
Spk: They took delight in Dhamma, namely, in the ten
courses of wholesome action, and in meditation (jhana),
i.e., in the meditations of the eight attainments.
Kata kificikkhabhavana. The exact meaning is obscure, but I
translate in accordance with the gloss of Spk: amisa-
kificikkhassa vaddhanatthaya katan ti attho, “done for the sake
of an increase in their material possessions.”
One is intent upon (adhimuccati) an object by way of greed,
repelled by it (byapajjati) by way of ill will or aversion.
Amhiakam dcariyabhariyaya. This might have been taken to
mean “our teacher’s wife” (a widow), but CPD, s.v.
acariyabhariya, says with reference to this text: “dealing
with a female teacher, the meaning becomes: our mistress
the teacher.” Above, the youth was described as a student
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(antevasi) of this brahmin lady. Waldschmidt has publisheq
a Skt version of this sutta (see Bibliography).

Be and Se read onitapattapanim, but Ee has onitapattapanim
here and onitapattapanim just below; at 41:2-4, where the
nominative plural occurs, all three read onitapattapanino (see
n. 290), though vv.l. onita- and even onitta- are found.
Norman, who discusses the expression at ler_lgth (GD,
pp- 257-58, and Collected Papers 2:123-24), explains the con-
struction here as an accusative absolute. He maintains that
the form of the compound requires that the initial past par-
ticiple should apply to both the hand and the bowl and sug-
gests that onita- is from Skt ava-ni, “to put or bring (into
water).” Thus in his view the compound means “having put
hands and bowl into water” in order to wash them. At an
alms offering, however, the Buddhist monk does not
immerse his bowl! in water; rather, when the meal is fin-
ished, water is poured into his empty bowl, and he uses his
soiled right hand to clean the bowl], so that bowl and hand
are washed simultaneously. Further, Norman seems to have
overlooked the phrase bhagavantam dhotahattham onitapatta-
panim (at Vin I 221,20, 245,35, 249,4), where the washing of
the hand is already covered by dhotahattham. Therefore I
accept the usual commentarial gloss: onitapattapanin ti patta-
to onitapanim apanitahatthan ti vuttam hoti, “one with hand
removed from the bowl,” or more idiomatically, “one who
has put away (or aside) the bowl.”

The commentaries make mention of the interesting v.l.
onitta- (at Sv 1 277,18), glossed amisapanayanena sucikata (at
Sv-pt I 405,9-10). Onitta (or onitta) probably corresponds to
Skt avanikta; see MW, s.v. ava-nij and PED, s.v. onojana,
onojeti. The meaning would then be “one who has washed
bowl and hand.”

For a bhikkhu to teach the Dhamma to one wearing san-
dals who is not ill is a violation of the Vinaya rule Sekhiya
61; to teach to one sitting on a high seat, a violation of
Sekhiya 69; to teach to one with the head covered, a viola-
tion of Sekhiya 67. All such actions indicate disrespect on
the part of the listener.

Due to a misreading of the summary verse at IV 132, Ee
wrongly entitles this sutta “Devadahakhano” and the next
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“Sangayha.” Correctly, as in Be and Se, this sutta is
“Devadaha,” the next “Khana,” and the third “Sangayha.”
Chaphassayatanikd. Spk: There is no separate hell named
“Contact’s Sixfold Base,” for this designation applies to all
thirty-one great hells; but this is said here with reference to
the great hell Avici. At 56:43, a hell so described is referred
to as mahdparildha niraya, the Hell of the Great Con-
flagration.

Spk: Here the Tavatimsa city is intended. What does he
show by this? “It isn’t possible to live the holy life of the
path either in hell, because of extreme suffering, or in heav-
en, because of extreme pleasure, on account of which neg-
ligence arises through continuous amusements and
delights. But the human world is a combination of pleasure
and pain, so this is the field of action for the holy life of the
path. The human state gained by you is the opportunity,
the occasion, for living the holy life.”

Ee wrongly entitles this sutta Agayha, and runs it together
with the next (beginning at IV 128,8). Thus from 35:137 on
my count exceeds Ee’s by one. Be entitles 35:136 Pathama-
riaparama and 35:137 Dutiya-riparama, while in Se they are
called Sagayha and Gayha respectively. The latter, it seems,
should be amended to Agayha, as the distinction between
them is the inclusion of verses in the former and their
absence in the latter.

The verses = Sn 759-65. The following corrections should
be made in Ee (at IV 127-28): v. 5a read: Passa dhammam
durajanam; 6¢d: santike na vijananti, maga dhammass’ akovida;
8b: buddhum. At 3b, Be and Ee have sakkayassa nirodhanam,
Se sakkayass’ uparodhanam; the meaning is the same. I read
3d with Be and Se as passatam, though Ee dassanam is sup-
ported by some mss, and Spk can be read as leaning
towards either alternative (see following note).

Spk: This view of the wise who see (idam passantinam
panditanam dassanam) runs counter (paccanikam), contrary, to
the entire world. For the world conceives the five aggregates
as permanent, happiness, self, and beautiful, while to the wise
they are impermanent, suffering, nonself, and foul.

Spk: Who else except the noble ones are able to know that
state of Nibbana (nibbanapadam)? Having known it rightly



1420 IV. The Book of the Six Sense Bases (Salayatanavagga)

144

145
146

147

148

149
150
151

152

by the wisdom of arahantship, they immediately become
taintless and are fully quenched by the quenching of the
defilements (kilesaparinibbanena parinibbanti). Or else, hay-
ing become taintless by rightly knowing, in the end they
are fully quenched by the quenching of the aggregates
(khandhaparinibbinena parinibbanti).

This sutta and the next are parallel to 22:33-34, and are
more concise variants on 35:101-2. My title here follows Be-
Se entitles them Palasa, Ee Paldsind, both meaning,
“foliage.”

35:140-45 are parallel to 22:18-20.

Cp. 12:37. Spk here offers essentially the same explanation
as that included in II, n. 111, adding that in this sutta the
preliminary stage of insight (pubbabhiagavipassana) is dis-
cussed.

Nibbanasappayam patipadam. Spk: The practice that is help-
ful (upakarapatipada), suitable, for Nibbana.
Anantevasikam idam bhikkhave brahmacariyam vussati
andcariyakam. This is a riddle which turns upon two puns
difficult to replicate in English. A “student” (antevasi) is lit-
erally “one who dwells within,” and thus (as the text
explains below) one for whom defilements do not dwell

~ within (na antovasanti) is said to be “without students.” The

word “teacher” (dcariya) is here playfully connected with
the verb “to assail” (samudicarati); thus one unassailed by
defilements is said to be “without a teacher.” Spk glosses
anantevasikam with anto vasanakilesavirahitam (“devoid of
defilements dwelling within”), and anacariyakam with
dcaranakilesavirahitam (“devoid of the ‘assailing’ defile-
ments”).

See n. 79 above.

As at 12:68. See II, n. 198.

Cp. 35:70. Spk says that in this sutta the reviewing (pacca-
vekkhand) of the sekha and the arahant is discussed.
Indriyasampanno. Spk: Complete in faculties (pari-
punnindriyo). One who has attained arahantship by explor-
ing with insight the six (sense) faculties is said to be “com-
plete in faculties” because he possesses tamed faculties, Of
because he possesses the (spiritual) faculties of faith, et
arisen by exploring with insight the six (sense) faculties,
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the eye, etc. For another interpretation of “equipped with
faculties,” see 48:19.
Parallel to 12:16 and 22:115.
This sutta and the next are parallel to 22:51, but while the
last sentence of the latter reads cittam vimuttam suvimuttan
ti vuccati, the present one has simply cittam suvimuttan ti
vuccati.
This sutta and the next are parallel to 22:52.
This sutta and the next are partly parallel to 22:5-6. )
Okkhayati. Spk glosses with pafifiayati pakatam hoti, “is dis-
cerned, becomes clear.”
This sutta and the next two correspond to 22:137, 140, and
143.
This sutta and the next two correspond to 22:154-56.
In Pali, “Satthipeyyala.” Ee groups each triad of suttas
under one sutta number, but Be and Se, which I follow,
count each sutta separately. Thus by the end of this series
our numbering schemes end respectively at 186 and 227.
Spk: These sixty suttas were spoken differently on
account of the inclinations of those to be enlightened; thus
they are all expounded separately by way of the person’s
inclination (puggala-ajjhasayavasena). At the end of each
sutta sixty bhikkhus attained arahantship.
Spk: The eye is the ocean for a person: both in the sense of
being hard to fill and in the sense of submerging (samudda-
natthena). It is an ocean in the sense of being hard to fill
because it is impossible to fill it (satisfy it) with visible
objects converging on it from the earth up to the highest
brahma world. And the eye is an ocean in the sense of sub-
merging because it submerges (one) among various
objects, that is, when it becomes unrestrained, flowing
down, it goes in a faulty way by being a cause for the aris-
ing of defilements. Its current consists of forms: As the ocean
has countless waves, so the “ocean of the eye” has count-
less waves consisting of the various visible objects con-
verging on it.
At It 114,15-18 the following explanation of these dangers is
given: “waves” (fmi) are anger and despair (kodhiipayasa);
“whirlpools” (zvatta) are the five cords of sensual pleasure;
“sharks and demons” (gaharakkhasa) are women. A similar
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explanation is at MN I 46062, with susuka in place i
rakkhasa. Cp. It 57,8-16. For the image of the brzhmir? iéﬁlg-
ing on high ground, see 2:5 and AN II 5,29-6,5. )
Samunna, glossed by Spk with kilinna tinta nimugeq
“defiled, tainted, submerged.” In Skt samunna is the p§5£
participle of the verb samunatti, from which the noun sam;,.-
dra (Pali: samudda), ocean, is also derived; see MW, s.v. san;-
ud. Spk says that “for the most part” (yebhuyyena) is saiq
making an exception of the noble disciples. The sequel is
also at 12:60.
Ee wrongly takes the first verse below to be prose and
makes it the first paragraph of the next sutta. Woodward
at KS 4:99, has been misled by this division. The verses are,
also at It 57-58.
I read with Be and Se pahasi dukkham, as against Ee pahaya
dukkham. It 58 also has pahiisi.
I read vadhaya with Be, as against vyabadhaya in Se and Ee.
See I, v. 371d, which supports vadhaya.
Khirarukkha: a tree that exudes a milky sap. The four are
types of fig trees; see too 46:39.
Because, as long as one has the six sense bases, one would
always be fettered to the six sense objects and thus libera-
tion would be impossible.
As at 22:95 (III 141,25-31).
This passage is quoted at Vism 36,2427 (Ppn 1:100). Spk:
Qne “grasps the sign through the features” (anubyarijanaso
nimittaggaho) thinking: “The hands are beautiful, so too the
feet, etc.” The grasp of the sign is the composite grasping,
the grasp of the features occurs by separation. The grasp of
the sign grasps everything at once, like a crocodile; the
grasp of the features takes up the individual aspects like
the hands and feet separately, like a leech. These two
grasps are found even in a single javana process, not to
speak of different javana processes.
Maliciously creating a schism in the Sangha is one of the
five crimes with immediate retribution (ﬁnantarikakamma)
said to bring about rebirth in hell in the next existence; se€
It 10-11 and Vin II 198, 204-5.
I read the last sentence with Se: imam khviham bhikkhave
adinavam disvd evam vadami. Be and Ee (following'a Burmesée
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ms) read imam khvaham bhikkhave vafijam jivitanam adinavam
disva, which seems unintelligible.

Spk: In this sutta and the next, the round of existence and
its cessation are discussed by showing kammically result-
ant pleasure and pain.

Spk says this sutta was addressed to bhikkhus who prac-
tised meditation using the characteristic of suffering as
their meditation subject. Spk takes the “four vipers” (cattaro
asivisa) as referring to the four families of vipers, not four
individual serpents. The four are: (i) the wooden-mouthed
(katthamukha), whose bite causes the victim's entire body to
stiffen like dry wood; (ii) the putrid-mouthed (pitimukha),
whose bite makes the victim’s body decay and ooze like a
decaying fruit; (iii) the fiery-mouthed (aggimukha), whose
bite causes its victim’s body to burn up and scatter like
ashes or chaff (see 35:69); and (iv) the dagger-mouthed
(satthamukha), whose bite causes the victim’s body to break
apart like a pole struck by lightning.

The etymology of asivisa is uncertain. Spk offers three
alternatives, none especially persuasive: (i) asittavisa, “with
besprinkled poison,” because their poison is stored as if it
were sprinkling (asificitva viya) their whole body; (ii)
asitavisa, “with eaten poison,” because whatever they eat
becomes poison; and (iii) asisadisavisa, “with swordlike
poison,” because their poison is sharp like a sword.
Sp 1220,13 offers: asu sigham etassa visam agacchati ti asiviso;
“it is a viper because its poison comes on quick and fast.”
Four types of asivisa are mentioned at AN 11110-11.

Be and Se: samvesetabba (Ee: pavesetabba). Spk glosses with
nipajjapetabba, “to be made to lie down.” Spk provides an
elaborate background story, making this a punishment
imposed on the man by the king.

Chattho antaracaro vadhako. Spk: The king spoke to his min-
isters thus: “First, when he was pursued by the vipers, he
fled here and there, tricking them. Now, when pursued by
five enemies, he flees even more swiftly. We can’t catch
him, but by trickery we can. Therefore send as a murderer
an intimate companion from his youth, one who used to
eat and drink with him.” The ministers then sought out
such a companion and sent him as a murderer.
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Be: pivisanti; Se and Ee: vadhissanti.

See the better known simile of the raft at MN I 134-35.

As at 35:228 above.

Spk correlates each element with a particular family of
vipers: the earth element with the wooden-mouthed; the
water element with the putrid-mouthed; the fire element
with the fiery-mouthed; and the air element with the dag-
ger-mouthed. See too Vism 367-68 (Ppn 11:102). Spk
devotes three pages to elaborating on the comparison.

See the simile of the murderous servant at 22:85
(III 112-14). The explanation Spk gives here is almost iden-
tical with the explanation it gives of the word vadhako in
22:95, v. 5¢, summarized in III, n. 196.

Nandiraga. Spk: Delight and lust is like a murderer with
drawn sword in two respects: (i) because when greed aris-
es for a specific object it fells one’s head, namely, the head
of wisdom; and (ii) because it sends one off to rebirth in the
womb, and all fears and punishments are rooted in rebirth.
Sakkaya. Spk: “Identity” (personal identity) is the five
aggregates pertaining to the three planes. Like the near
shore with its vipers, etc., “identity” is dangerous and fear-
ful because of the four great elements and so forth.

Yoni ¢’ assa araddha hoti. Spk: Karanafi ¢’ assa paripunnam
hoti; “and the cause for it is complete.” See III, n. 54. Cp.
AN I 113-14. The simile of the charioteer is also at
MN III 97 6-10.

Text uses both words, kummo kacchapo. See 11, n. 317.
Apposukko tunhibhiito sarikasayati. As at 21:4. See too I, n. 54.
The verse = I, v. 34. As the verse is not preceded by the
usual sentence stating that the Buddha spoke it on this
occasion, it seems the redactors of the canon have tacked it
on by reason of the tortoise simile.

Also at 22:3 (11l 11,5-7).

Also at AN II 239,29-240,1, IV 128,23-26, 201,20-23;
Ud 52,13-16, 55,10-13. On sarikassarasamacaro, “of suspect
behaviour,” Spk says: “His conduct is to be recalled with
suspicion (sarikiya saritabbasamicaro) by others thus, It
seems he did this and that’; or else he recalls the conduct ?f
others with suspicion (sarikdya paresam samaciram sarati),
thinking, when he sees a few people talking among them-
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selves, “They must be discussing my faults.”” Spk glosses
kasambujato thus: ragadihi kilesehi kacavarajato, “rubbish-like
because of such defilements as lust, etc.”

I understand upagacchami here to be a true future form, in
conformity with the futures that follow.

Afifiataram sarnikilittham apattim apanno hoti. Spk says there is
no offence (i.e., an infraction of the monastic rules) that is
not “defiled” from the time it is “concealed” (i.e., not con-
fessed to a fellow monk to obtain absolution). However, I
take the expression here to refer to a serious offence, one
belonging to either the Parajika or Sanghadisesa class; the
former entails expulsion from the Sangha, the latter a spe-
cial process of rehabilitation.

The next phrase is read differently in the various eds. of
both text and commentary. Be, which I follow, reads:
yatharipaya apattiya na vutthanam pafifidgyati, on which Spk
says: “Rehabilitation is not seen (na dissati) by means of
parivasa, manatta, and abbhana”—these being the three
stages of rehabilitation from a Sanghadisesa offence. Se and
Ee do not include the negative na in either text or commen-
tary. Thus, on the testimony of Be, the monk is guilty of
Parajika, while on that of Se and Ee, of Sanghadisesa. I side
with Be on the assumption that this “inward rottenness”
must have the same implications as the corresponding pas-
sage of the preceding sutta, according to which the monk is
not a genuine bhikkhu. At 20:10 (II 271,15-16) sarikilittha
apatti clearly refers to a Sanghadisesa, since this offence is
described as “deadly suffering” in contrast to “spiritual
death” (the consequence of a Parajika).

This invitation reflects the widespread belief in South
Asian religion that it is auspicious to invite a holy man to
spend the first night in a new residence before the lay own-
ers move in to occupy it. This honour would have been
especially cherished by the Sakyans, who were the
Buddha’s own kinsmen. Similar ceremonies are reported
at MN I 353-54 and DN II 84-85 (= Ud 85-86).

He refers to them as Gotamas because they were members
of the Gotama clan, to which he himself belonged.

Spk: During his six years of ascetic practice the Blessed
One had experienced great bodily pain. Therefore, in his
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old age, he suffered from back winds (pitthivata, rheuma-
tism?). Or else he lay down because he wanted to use the
council hall in all four postures, having already used it by
way of walking, standing, and sitting.
Avassutapariyaya, anavassutapariyaya. Avassuta means liter-
ally “flown into,” or leaky, implying a mind permeated by
defilements. The substantives avassuta and @sava, and the
verbs anvissavati and anu(s)savati, are all based on the same
root su, “to flow.” Waldschmidt has published a Skt ver-
sion of Moggallana’s discourse (see Bibliography).
As at 35:132 (IV 119,27-120,11).
This sentence, as inordinately complex in the Pali as in my
translation, introduces three themes that will be taken up
for detailed explanation just below. The syntax seems to be
irregular, since the initial relative yato is not completed by
its corresponding demonstrative tato. I read the last wqrd
with Se and Ee as nanu(s)savanti, as against Be nanusent.
Spk explains dukkhadhamma as dukkhasambhavadhamr?m,
#states from which suffering originates”; “for when the five
aggregates exist, suffering of various kinds, such as being
wounded, slain, and imprisoned, originates.” _
The simile is at 12:63 (II 99,27-100,4), but here the phrasing
is a little different.
Wherever Ee has yato ca, | read with Be and Se sato va.
I follow Se here: ... ayam vuccati ariyassa vinaye kantako. Tam
kantako # iti viditva samovaro ca asamvaro ca veditabbo. 35:247
(I\'/.198,11—12) supports this reading; see n. 219 below.
The simile is also at MN I 453,26-29 and MN 11 300,19-23.
Spk: Just the arising of mindfulness is slow, but as soon as
it has arisen the defilements are suppressed and cannot
persist. For when lust, etc., have arisen in the eye d90fr
with the second javana process one knows that the deﬁ'lell
ments have arisen and the third javana process occurs wit
restraint. It is not surprising that an insight meditator liafrt
suppress defilements by the third javana process; for w ‘:uz
a desirable object comes into range and a defiled java «
process is about to occur, an insight meditator can stop '
and arouse a wholesome javana process. This is th(? advar
tage for insight meditators of being well established 11
meditation and reflection.

ﬁ'
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The purification of vision (dassana) usually means the attain-
ment of stream-entry, the gaining of “the vision of the
Dhamma” (dhammacakkhu). Here, however, the qualification
“well purified” (suvisuddham) seems to imply that the question
concerns the path to arahantship. It is so taken by Spk.

Spk says that all the bhikkhus who replied were arahants;
they answered in accordance with their own method of
practice. The inquirer was dissatisfied with the reply of the
first because it mentioned the formations only partly
(padesasarkharesu thatvd); he was dissatisfied with the other
replies because they seemed to contradict one another.
Kimsuka means literally “what’s it?” The name may have
originated from an ancient Indian folk riddle. Kimsuka is
also known in Skt literature (see MW, s.v. kint). Both PED
and MW identify it as the tree Butea frondosa. Liyanaratne
lists two kinds of kimsuka (“South Asian flora as reflected
in the Abhidhanappadipika,” §§43-44.). One, also called
the palibadda, is identified as Erythrina variegata; the English
equivalent is the coral tree (elsewhere used to render the
paricchattaka tree—see 48:68). The other, also called the
palasa, is identified as Butea monosperma; its English name is
the Bengal kino tree or the dhak tree. Woodward translates
it as “Judas tree,” but this is unlikely as the Judas tree is of
the genus Sercis.

The Kimsukopama Jataka (No. 248; Ja II 265-66) begins
with an incident similar to the one with which the present
sutta starts, but employs a somewhat different story about
the kimsuka to make the same point. In the Jataka version
the kimsuka appears like a charred stump at the time the
buds are sprouting; like a banyan tree, when the leaves
turn green; like a piece of meat, at the time of blossoming;
like an acacia, when bearing fruit. According to Spk, the
kimsuka is like a charred stump when the leaves have been
shed; like a piece of meat, when blossoming; with strips of
bark hanging down and burst pods, when bearing fruit;
and giving abundant shade, when covered with leaves.
The similarity of its flowers to meat is the theme of a
humorous poem at Vism 196,5-15 (Ppn 6:91-92), about a
jackal who chanced upon a kimsuka and rejoiced at finding
“a meat-bearing tree.”
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Sirisa. This was the Bodhi Tree of the Buddha Kakusandha
(see DN I 4,12).

Spk: Just as the four men who described the kimsukg
described it just as they had seen it, so these four bhikkhys,
having attained arahantship by purifying their vision,
described Nibbana, the purifier of vision, in accordance
with the path by which they themselves had attained it.
Spk draws parallels between the four modes of appearance
of the tree and the four different approaches to meditation
by which the monks attained arahantship.

Spk: Why is this introduced? If that bhikkhu understood
(the meaning being conveyed by the kimsuka simile), then
it is introduced to teach him the Dhamma. If he did not
understand, this simile of the city is introduced to explain
and clarify the meaning.

Again, Spk gives a much more elaborate version of the
simile and its application. In brief: The lord of the city is a
prince, son of a virtuous world monarch, who had be'en
appointed by his father to administer one of the outl}.rmg
provinces. Under the influence of bad friends the prince
had become dissolute and passed his time drinking liquor
and enjoying music and dance. The king sent the two mes-

sengers to admonish the prince to abandon his heedless .

ways and resume his duties. One messenger is‘a brave
warrior (representing the samatha meditation subject), Fhe
other a wise minister (representing the vipassand medita-
tion subject). The brave warrior grabs hold of the M{ayvyard
prince by the head and threatens to decapitate h1fn if he
doesn’t change his ways: this is like the time the mind bas
been grabbed and made motionless by the Concentljatlo'n
arisen through the first jhana. The fleeing of the PrmC?S-
dissolute friends is like the disappearance of the five hlﬂ
drances when the first jhana has arisen. Whex} the prlf‘ci
agrees to follow the king’s command, this is like thf% ?I:ar
the meditator has emerged from jhana. Whex} the mu'llSthe
delivers the king’s command, this is like the time Whentra-
meditator, with his mind made pliable through concernt o
tion, develops insight meditation. When the two mﬁssﬁas
gers raise up the white canopy over the pﬁncg after he 5
been coronated, this is like the time the white canopy

35. Salayatanasamyutta: Notes 1429
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liberation is raised over the meditator after he has attained
arahantship by means of serenity and insight.

Also at 35:103; see above n. 87.

Spk identifies this as the insight-mind (vipassanacitta),
which is the prince to be coronated with the coronation of
arahantship by the two messengers, serenity and insight.
This interpretation strikes me as too narrow. I see the point
to be simply that consciousness is the functional centre of
personal experience.

Spk: Nibbana is called the “message of reality”
(yathabhiitam vacanam) because in its real nature it is
unshakable and immutable (yathabhiitasabhavam akuppam
avikari).

Apart from SN 5, references to bhikkhunis are rare in SN,
but see 35:231 above. The five defilements are also at
MN III 294-95. Spk: Desire (chanda) is freshly arisen weak
craving (tanha), lust (raga) is repeatedly arisen strong crav-
ing. Similarly, hatred (dosa) is freshly arisen weak anger
(kodha), aversion (patigha) is repeatedly arisen strong anger.
The five terms incorporate the three unwholesome roots,
and when these are included, all the subsidiary defile-
ments are included. The five terms also imply the twelve
unwholesome cittas (of the Abhidhamma—see CMA
1:4-7).

Duhitika. Spk analyses this word as du-ihiti-ka, ihiti being
synonymous with iriyand, “moving, faring”: Ettha ihiti ti
iriyand; dukkha ihiti ettha ti duhitiko (verbal analysis). Along
whatever path there is no food or refreshments such as
roots and fruits, the faring there is difficult; one cannot fare
on it to reach one’s destination. Similarly, one cannot reach
success by faring along the path of defilements, thus the
path of defilements is duhitika.

The correct derivation of duhitika, apparently lost by the
time of the commentators, is from du-hita. See the discus-
sion below at n. 347, and see too MW, s.v. dur-hita, and its
antonym, su-hita.

I follow Se and Ee, which do not include pamiadam
apajjeyyafapajjati, found in Be. Spk: Just as the owner of the
crops fails to gain the fruits of the harvest when, due to the
watchman’s negligence, the bull eats the barley, so when
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the mind is separated from the mindfulness that guards
the six sense doors, it enjoys the five cor?s of sensual pleas-
ure; then, because his wholesome qualities ‘a%‘e destroyed,
the bhikkhu fails to attain the fruitﬁ _of asce§1c1sm: )
Be: udujitam hoti sudujitam; Se: udujjitam hc')tz su({tf]]ztam; Ee-;
ujujatam hoti sammujujatam. Spk gllo.sses Yith tajjitam, suta];
jitam, and says the meaning is su]thm, well C(.)r}quered,
udu and sudu being mere indeclinables (mpatamatta').
Possibly all texts are corrupted here. Spk says that at tl‘us
point the Buddha has discussed the guardfng of serefuty
and the virtue of restraint of the sense faculties (samathany-
-indriyasamuvarasila).
"r["z;::h ggfi lt’:zfmys for the parts of the Igtg (vina) are: camima,
doni, danda, upavina, tanti, kona. The simile occurs at.Mxl 513,
inclusive of the list of terms (preceded by patta, sling). r;
translating the names of the parts I follow. Homez Ii
Milinda’s Questions, 1:74, who bases her- r??dermgs ;)n .H .
Coomaraswamy, “The Parts) of a Vina” (Journal of the
ican Oriental Society, 50:3). /
?rizzzcjvnith Be: Asati kir’y ayaim bho vinﬁ.nama, yath evam yt;;t];
kifici vind nama, ettha ca pan’ ayam jano ativelam pg;;;z 0
palalito..Se differs only in the v.. palalito, but E; 11 :es
more widely. The exact meaning is o}?scure. Sp ti O?Ute
asati with lamiki and paraphrases: “It is not only N etever
that is a poor thing, but like this st.n-c.alled lute, XA{l hatev
else is bound with strings—all that is just a poor td }:\%(.)r .
Spk: The five aggregates are like the lute, the 1(;18 lt }?e .
like the king. As the king did not finc'i any scnur;1 mfore o
even after splitting it up and seaFchmg, and t.ere TS e
interest in the lute, so the meditator, explorllt:tg. o
ble “I” or “mine
aggregates, does not see any graspa O T
therefore loses interest in the aggregates. By S e
“mine” or “I am” in regard to form, etc., the t X
rerips” of vi i it are respectively
“grips” of views, craving, a'nd concei
described. These do not exist in the arahant. he king and
There is an important difference between the o
the meditator, not conveyed eithc?r by suga (:rund o the
tary: In the parable the king, looking for t engHSh’ ° nile
lute by taking the instrument apart, seems

224 Magsiita, Spk: “I am” (as
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the meditator, dissecting the aggregates to dispel the delu-
sion of a self, becomes wise,
Spk ends its commentary on the sutta with 4 quotation

from the Great Commentary (Maha-atthakatha, no longer
extant):

“In the beginning virtue is discussed,

In the middle, development of concentration,
And at the end, Nibbana:

The Simile of the Lute is thus composed.”

218 Saravanam. Spk (Se) glosses with kantakavanar_n. Sara,
according to PED, is the reed Saccharum sara, used to make
arrows,

219 Here Be and Se both read: ... asucigadmakantako ti. Tam
kantako ti iti viditva samvaro ca asamvaro ca veditabbo. Ee is
the same except for the omission of iti. See n. 200. Spk: He
is a foul village-thorn: “foul” in the sense of impure, a “vil-
lage thorn” in the sense of wounding the villagers [Spk-pt:
that is, oppressing them by accepting their services while

being unworthy of them)].

220 Byabhangihattha. Spk glosses kajahattha, Spk-pt dandahattha,

221 Ayatim punabbhavaya cetet;. Spk: Thus beings, thoroughly.
struck by the defilements (rooted in) the longing for exis-
tence, experience the suffering rooted in existence
(bhavamitlakam dukkham).

222 On the enmity between the devas and the asuras, see
11:1-6. The following is parallel to 11:4 (I221,3-17).

223 As at 22:64 (I 75,3-4). Spk says: “In conceiving the aggre-
gates by way of craving, conceit, and views.”

mi) is a conceiving through crav-

ing; “I am this” (ayam aham asmi), a conceiving through

views; “I shall be,” a conceiving through the eternalist

view; “I shall not be,” a conceiving through the annihila-

tionist view. The rest are specific types of eternalism.

The connection Spk makes between “I am” and craving
is unusual, as the notion “I am” (asmi) is typically ascribed
to conceit; however, 22:89 (111 130,31) has asmi ti chando, and
possibly the commentator had this in mind. “I am this” is
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the seminal type of identity view, whereby a person estab.
lishes a personal identity by identifying one or another of
the five aggregates as a self. The ninefold conceiving js
mentioned at 22:47; see too MN 111 246,11-17.

The key terms of the next three paragraphs are ifijita, phan-
dita, and papaicita. Spk: “This is to show that on account of
these defilements (craving, etc.), beings are perturbed, vac-
illate, and procrastinate.” Papafica is often explained in the
commentaries as pamadakara dhamma, the factors responsi-
ble for heedlessness or procrastination.

Managata. Spk: Conceit itself is an involvement with con-
ceit. In this passage, “I am” is stated by way of the conceit
associated with craving; “I am this,” by way of view.
Although conceit does not arise in immediate conjunction
with views (according to the Abhidhamma analysis of
mind-morments, they are mutually exclusive), views occur
because conceit has not been abandoned. So this is said
with reference to views rooted in conceit.

36. Vedanasamyutta
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228

Since these verses (and those in the suttas to follow) are not
expressly ascribed to the Buddha, I do not enclose them in
quotation marks. Though several have parallels in other
texts, where they are ascribed to the Buddha, here they
seem to have been added by the redactors, perhaps quot-
ing from these other sources. .
The verse alludes to the Four Noble Truths, with feelm.g
in the place of suffering (on the ground that ”wh.atever is
felt is included in suffering” and because feeling is one of
the five aggregates mentioned in the formula for thfi flf‘—"t
truth). Spk points out that two terms respectivelx sxgﬂlliy
serenity and insight (Spk-pt: samahito and sampajano); the
rest, the Four Noble Truths. “Hungerless” (nicchdt(?) fneanj
without craving, and “fully quenched” (parlnlbi?iut‘;_
implies the full quenching of defilements (k'. e;l
parinibbana). Thus the verses are all-inclusive, comprising
all states of the four planes (see n. 6).
I render mosadhammam in pada c in accor :
gloss of Spk, nassanadhammam, “subject to destruction,

dance with the
” on
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which Spk-pt remarks: “There is nothing to be seen after its
dissolution owing to its momentariness.” The word may
also be related to musa, from the same verbal root but with
the acquired meaning “false.” Thus mosadhamma could
have been rendered “of false nature” or “deceitful.” This
meaning seems to be conveyed at MN III 245,16-18, and
perhaps at Sn 757d, though: it is also possible both nuances
are intended in every case. Spk glosses phussa phussa vayan
passamn with Aanena phusitva phusitvd vayam passanto, “see-
ing its fall, having repeatedly contacted it (touched it) with
knowledge.” Spk-pt takes virajjati to be an allusion to the
path (maggaviragena virajjati).

In Pali the three underlying tendencies are raganusaya,
patighanusaya, avijjanusaya. Among the seven anusaya (see
45:175), these three are specially correlated with feelings;
see too MN I 303,6-11.

I read niranusayo with Be, as against pahinaraganusayo in Se
and Ee.

Manabhisamaya. Spk: Breaking through conceit by seeing it (das-
sanabhisamayd) and by abandoning it (pahanabhisamaya). See II,
n. 13.

Patalo. Also at I, v. 147d, v. 517b, v. 759c. Here Spk derives
the word from patassa alam pariyatto, “enough, a sufficien-
cy of falling,” and says the word denotes a place without
‘bottom (natthi ettha patittha). “Painful bodily feeling” here
renders sarirtka dukkha vedana.

Spk: Because it undergoes change.

I prefer the reading in Se: tam enam dutiyena sallena anuve-
dham vijjheyyum. Be differs only in having a singular verb.
Spk: The second wound (anugatavedham) would be only
one or two inches away from the opening of the first. For
one wounded thus, the subsequent feeling would be worse
than the first.

Spk: The escape is concentration, path, and fruit. This he
does not know; the only escape of which he knows is sen-
sual pleasure.

Spk says that among the noble disciples, here the stress is
on the arahant, though the nonreturner would also be
appropriate. According to the commentarial system, both
have abandoned patigha or dosa and thus are no longer sub-
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' tal feeli 244 Spk: Carnal (samisd) pleasant feeling is the feeling connect-
ject to displeasure (domanassa), painful menta lf'e l:‘tg ed with carnal sensuality; spiritua] (niramisa) pleasant feel-
]Every one with a body, including the b‘]:}?adh?, “f)su Ject to ing is the feeling arisen in the first jhana, etc., or by way of

. . 1 kavika duk veaana). s t, £ 1 4 £ th ).
bodily painful feeling (her‘e;,h ‘kihus secing the Tathagata, 1Cns1ghl or lf)yl ;val}f o ‘retcho ec 1or; f(0 p e B}Jdd}:}al, etc;1
237 Spk: He went so that the bhi , ding on the sick arnal painful feeling is the carnal fee ng arisen throug
the foremost person in the world, atten mg iy alsc; carnal sensuality [Spk-pt: the painful feeling of those who
would think, “We too should attgnd on the sic 1'10 ﬁee ded undergo suffering because of sensuality]; spiritya] painful
ent to explain a meditation subject to those w feeling, the feeling of displeasure (domanassa) arisen
(V)Vne. ? This bhikkhu's through yearning for the unsurpassed deliverances [Spk-
238 Spk: At this point, what has beeq sbown. liice (kb Pt namely, the fruit of arahantship). Carnal neutral feeling
wI-)ay of arrival [Spk-pt: the prehmmar}f P;’act the noble is the carnal feeling arisen through carnal sensuality; spir-
bhagapatipadd) that is the caus‘;e f'ord?rfrl:;s :re only pre. itual neutral feeling, the neutra] feeling arisen by way of
: i u fourth jhana. See too 36:31.
. For the establishments of min ! - the fourth j
ﬁf;ﬂary and in regard to clear Compr‘*he‘(‘f‘fogi;};asf:y 245 This sutta is also at MN No. 59, entitled the Bahuvedaniya
’ 4 1 a
. Of lm ermanence, VanlShlng/ an : Sutta.
tempiatm;:ly preI;iminarY- These two—contemplation of 246 All are explained at 36:22.
are a0 linquishment—are mixed {Spk-pt: mun- 247 Spk: From the fourth jhana up, there js neither-painful-nor.
cessation and of relinqui - int, the time of the p: . J b . P
dane and supramundane]. At this _Po;rf , hown pleasant feeling, called pleasure (or happiness) in the sense
. : t IS . [ .
bhikkhu’s development (mtT;git?b lli)thith - different sim. ris ;he;(t. 1& is pe?cefu'l aniil s;b;lme.. i the sense tha i |
39 From here to the end also at 12: : o simile). PX: Cessation is calle _happiness in e' nse that it is
2 ile) and also at 22:88 and 54:8 (with the SaII“ at 48:39, all unfelt happiness (avedayitasukha, the happiness of nonfeel-
240 The simile is also at 12:62. Here, 'fmd beIow 159) ) ing). Thus felt happiness (vedayitasukha) arises by way of
three eds. read nanabhava vimkkhep{l (seg I ilt:le;lf the‘ imper- the .cords of sez}sual plea}surg and the eight medifative
241 Spk: The impermanence of forma‘ltxons is i« death. attainments, while cessation is called unfelt happiness.
rrf)ar;ence of feelings, and this lmper.ma-?ﬁr:;?s intention Whether it is felt or not, it is exclusively happiness in that
There is no suffering worse than death: wi happiness consists In the absence of suffering (nid-
itis said, "All feeling is Suffte;ngiz:sz (II 53,20-21) and 249 ”i”kk'é‘fb)'?“fiﬁ' ttha @ouso sukhaim upalabbhat; yamhi yapani
On this maxim, see e ¢ very cogent. The tead: Yattha yattha aouso sy 7,?1 Upala 1 yami yam 1: am
MN III 208,27. Spk's e?(planah.C)n 1 f}\:;caus‘z all feeling is tam tathagato sszhasn?im paiifipeti. Spk:.Whether félt happiness
real reason all feeling’is suffering is ' table happiness or unfelt happiness is found, the Tathagata describes whatev-
impermanent and thus cannot provide s er is without sufferingashappiness.
ang security. is is introduced to : 250 Spk: His name was Sivaka, but because he had a topknot
242 Anupubbasanikharanam nirodho. Spk: T‘Efnlsof feelings, but (cala) he was called Moliyasivaka (moli or moli being anoth-
w : he cessa v onbsid- er word for topknot),
, “I describe not only t ,, _ “subsid wi P
zllnsc;vihe cessation of these (other) ?taf’es’ Ez:i(;‘;]i) are spo- 251 is view is often referred to ag pubbakatahetuvada. At
ing"” (vitpasama) and ,,tranquill1zathn .(pas ¢ those to be MN11214-23 where it is ascribed to the Jains, the Buddha
kei of in conformity with the inclinations o criticizes it from one angle, and at AN | 173,27-174,15 from
. hing. 6:3, still another angle.
enléghte:il;i btiitshsefsaecandgthe next are the same as at 3 252 ¢
243 In Be an ,

i rather than samp4- In the argument, vedang is being used in the narrower sense
i of painful feeling. Bile (pitta), phlegm (semha), and wing
jafifiam no rificati.
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(vata) are the three bodily humours (dosa) of India’n
Ayurveda medicine. It should be noted that the Buddha’g
appeal to personal experience‘ and common‘sen‘se as the
two criteria for rejecting the view t.hat all f'eelmg is cause'd
by past kamma implies that the view against vlvhlcl; he is
arguing is the claim that pas? kamma is the s;:e ];md suﬁ‘lp
cient cause of all present feeling. Howevef, the Bu dh.a s
line of argument also implies that he is not denying
kamma may induce the illnesses, ch., that serlve1 as the
immediate causes of the painful fee%mgs; for this ;veil of
causality is not immediately Percephble to those w ?-Ha;k
supernormal cognitive faculties. Tl}us k?mma Fa(r; s 1dbe
an indirect cause for the painful feel.u?g directly in uce hy
the first seven causes. It is the §uff1cxent cause f)nly in the
eighth case, though even then it must operate in conjunc-
tion with various other conditions.

253 1 have translated sannipatikani, visamaparihirajani, and

opakkamikani in accordance with th.e explanations g}iven brz
Spk. On kammavipakajani vedayitani, Spk says that tpesﬁ I:: ‘
produced solely (kevalam) as a result of kamma. fteeil;e fl_
arisen directly from the other seven causes are no heek
ings produced by kamma,” even thpugh kamma rna(})InSible
tion as an underlying cause of Fhe illness, etc..,d r;:sp onelb
for the painful feelings. Accc;lrdmg t?tt}cx:z i‘;xm;r?}mm;m-
ily painful feeling is the resu : '
l;i(;zdd;cz,), I;:’aut it is not necessarily produced exch;sxt\::;’iaz
kamma; kamma usually o;izrates thli?ugh mor
rks of causality to yield its result. -
ne;;)vl? says that this sutta is spok_en from thi .stﬁntsigﬁf;‘t
of worldly convention (lokavohdra), on 2/ 1cthe P
comments: “Because it is generélly acceptef: gll o tod,
that (feelings) originate from bile and so orctl.1a11y oro.
feelings based on the physical body are .an  rstee
duced by kamma, but this wor‘lc.lly conventu;  apaccayi
at by way of the present condition (paccup;:;’s e is
vasena). Accepting what is said, the opponen

refuted.”

254 Elaborated at 48:31—40.

: by aris-
255 See MN III 216,29-217 4. Each type becomes smfr;l;in d};, otc.
ing in relation to the six sense objects—forms, s
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See MN III 217-19. Again, each type becomes sixfold in
relation to the six sense objects,

In Ee, this sutta is not counted separately but is printed as
though it were a continuation of the preceding one. Be and
Se, which I follow, treat it as a separate sutta.

In all three eds., the text of this sutta includes the words
samudayaii ca atthargaman cq (“the origination and the pass-
ing away”), and the wording of the next sutta is the same.
Since this would obviate the need for its Separate existence,
we can be sure that 36:27 originally had only the three

support from the parallels: 14:37-38, 22:107-8, ang
22:129-34.

following sutta, but in Be and ‘Se (which 1 follow) it is
counted separately.

Niramisa niramisatara piti. Spk: More spiritual than the spir-
itual rapture of the jhanas.

Having called the rapture, etc., of the jhanas spiritual (lit.
”noncarnal") rapture, etc., it seems contradictory for the
text to say that the form-sphere deliverance is carnal. Spk
explains that form-sphere deliverance is called carnal

because its object is a carnal form (rapamisavasen’ evq santiso
ndama).

37. Mﬁtugdmasamyutta
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Matugamassa avenikani dukkhans. Spk: Particular (to
women); not shared by men.

I follow the arrangement of Be, which includes the opening
baragraph under the fifth sutta of this vagga and records



1438 IV. The Book of the Six Sense Bases (Salayatanavagga)

264

265

266

267

268

269

up with two suttas more than Be and Ee, namely, the two
addressed only to Anuruddha. T.hese suttas lfack yebhuy-
yena, “generally (reborn),” found in fhe precedmg ?utta.

Anuruddha excelled in the exercise (?f the d1Yme eye,
which discerns the passing away and rebirth of ?emgs, and
also seems to have had frequent encournters w1_th women,
both human and celestial (see 9:6). For a blograp'}u.Cal
sketch, see Hecker, » Anuruddha: Master of the Divine
Eye,” in Nyanaponika and Hecker, Great Disciples of the

—~210.

?r? dg;m'/:flg, 1t8kfe terms in square bra.ckets §uccessive1y
replace “malicious” as the fourth item in the list. ‘
In 37:17-23, the terms in square brgckett‘? succe{351Ve1y
replace “without malice” as the fou.rth item in the list. .
Samikam pasayha agaram ajjhavasati. Spk gl.osses pasayha
with abhibhavitva, and in the next sutta abhibhuyya vattati
with abhibhavati ajjhottharati. In this‘ C:vay the two become

i rbal variants on the same 1cea. .
?\;I;E:l}t,";a nam, kule na vasenti. Spk gi‘ves 1%5 a g{xmpse olf
the social mores of the period: “Saying, "You 1mmo‘ra;
unchaste adulteress,” they take her. by the neFk fnd ejec
her; they do not accommodate h.er in thit famxly. What
Vasent' eva nam kule, na nasenti. Spk: Reﬂect@g,. at
does beauty or wealth, etc., matter when she? is }fl:tfl::n N
and upright?’ the relatives accommodate her in tha

; do not expel her.”
Z;;;;}t’i. That is, svithout another wife of her husliaancl-eg
was not unusual at the time for affluent men to t.a e h?med
ond wife or concubine, especially if the first wife P
out to be barren. See Singh, Life in North-Eastern /
pp. 38-41.

38. Jambukhadakasamyutta
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”ROSe’
Spk: He was Sariputta’s nephew. The name means

le-eater.” o ere
Z};}z argues against the idea that Nlbb‘ana is ﬂ:;n N
destruction of the defilements (kllesakkhtgu T ono
nibbanam), holding that Nibbana is called the des

O ed COIltu. v
luSt etC in the sense that lust, etC., are destr y
’ .7

g
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gent upon Nibbana (yam agamma ragadayo khiyanti, tam
nibbanam). For a fuller version of the argument, see
Vism 507-9 (Ppn 16:67-74). The key point in the commen-
tarial position is that Nibbana is the unconditioned ele-
ment apprehended with the attainment of the supramun-
dane path. Because this experience of the unconditioned
effects the destruction of the defilements, Nibbana comes
to be called the destruction of lust, hatred, and delusion,
but it is not reducible to their mere destruction.
Cp. AN 1217-19. Sugata is usually an epithet of the Buddha
but here, in the plural, it denotes all arahants.
Assasapatta. The answer is a coded formula for the sekha.
The next sutta, on paramassisapatta, concerns the arahant.
The three types are explained at Vism 499,14-21
(Ppn 16:34-35). Briefly, suffering due to pain (dukkha-
dukkhatd) is painful bodily and mental feeling; suffering
due to the formations (sarikharadukkhata) is all conditioned
phenomena of the three planes, because they are
oppressed by rise and fall; and suffering due to change
(viparinamadukkhata) is pleasant feeling, which brings suf-
fering when it comes to an end.
Spk quotes MN II 96,19-20: “Instructed in the evening, by
the morning he will attain distinction (enlightenment);

instructed in the morning, by the evening he will attain
distinction.”

40. Moggallanasamyutta
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277
278

279

The first nine suttas of this samyutta report Moggallana’s
experiences during his week-long struggle for arahantship
immediately after his ordination as a bhikkhu. For another
account of his development, see AN IV 85-88, and for a
connected narrative, see Hecker, “Mahamoggallana:
Master of Psychic Powers,” in Nyanaponika and Hecker,
Great Disciples of the Buddha, pp. 78-83.

Kamasahagata safifia manasikara samudacaranti. Spk glosses:
accompanied by the five hindrances.

Mahabhififiatam patto. Moggallana excelled in the super-
normal powers (iddhividha); see 51:14, 51:31.

Cp. 21:1, where the same experience is discussed in terms
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of “noble silence” (ariya tunhibhava), a technical code term
econd jhana. o
280 f;:i:;tzsz cetosm]nﬁdhi. Spk: ms refers to insight Cﬁncerl;tra_
tion (vipassandasamadhi), which octcurs when one has aban-
ign of permanence, etc.
do;}fj t :i;iig:s colrpxcentration of mind” is not deﬁnec.l fur-
ther in the Nikayas, but its placement _aftfer thg elghth
formless attainment suggests it is a samadh-z qllxahtatlvely
different from those attained in samathfz medltaFlon. I?elow,
it occurs in the explanation of the “signless 11beratfon of
mind” (animitta cetovimutti, gt 41:7; I_V ,’{97.’,3—6).112t 4:.4, t}:;_:l
signless concentration (animitta samadhi) is cal'e the pa
leading to the unconditione(‘i. For a w1de;?ngmg
overview of the signless meditation, see Harvey, “Signless
Meditation in Pali Buddhism.” See tqo below nn. 3:121, 3}618
281 Nimittanusari vififidnam hoti. Spk: This occurred \Sf :e 1s-
insight knowledge was flowing along sharply and s }rlonga
ly as he dwelt in insight concentration. Just aé% : en i
man is cutting down a tree with a sharp axe, i N efcorcx_
stantly inspects the blade he doesn’t accomplish t Z aulr;k_
tion of cutting down the tree, so the 'elder developel.Sh o
ing (nikanti) for insight and thus did not accompli
tion. ' ‘
282 {;ezcding with Be and Se as;{iyﬁdx;;z{atﬁiiiilg;ste:; sawilgiz;g,ﬂas
inst Ee asitiya devatdsatehi saddhim, \dred.
283 Zi?ildr;lse aveccapgasﬁda. This is the faith of a noble(?l;;lé:)}i ‘il:
the minimal level of stream-enterer; see II, n. 12 f Y
qualities to be extolled here are called the folln' .:cs}mwn
stream-entry (sotapattiyariga); see 12:41. Sakka i
attaining stream-entry at DN II‘ 288,20-23. . Candana is
284 The above suttas are abridged m'all 'three eds. s
at 2:5; the other devas are the reigning deities o
sense-sphere heavens above Tavatimsa.

41. Cittasamyutta

; isciple

285 At AN I 26,5 Citta is declared the chief male laydx}ilzsélrl;a—

among the speakers on the Dhma (etad{zg%amketCh’ e

kathikanam); see too 17:23. For a la'logra,}lal.uca s ik
Hecker, “Shorter Lives of the Disciples,” in Nyanap
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and Hecker, Great Disciples of the Buddha, pp. 365-77
Migapathaka, according to Spk, was his own tributary vil-
lage (bhogagama), situated just behind the Wild Mango
Grove.

286 The simile and its application are also at 35:232.

287 The problem is also posed at 35:129, but the reply given
below draws on 14:1.

288 Spk says that he knew the answer but was not a confident
speaker. This explanation is not Very convincing in view of
the elder’s confession below:.

289 Th 120 is ascribed to Isidatta. According to Th-a | 248,
while Isidatta was stil] a layman, his “unseen friend” Citta
(see next sutta) sent him a letter in which he praised the
virtues of the Buddha, Dhamma, and Sangha. Isidatta
gained confidence in the Triple Gem, went forth as 3 monk
under the Venerable Mahakaccana, and quickly attained
arahantship with the six direct knowledges.

290  Onitapattapanino. Here Spk expands: “Having removed
their bowls from their hands and washed them (panito
apanitapatta dhovitva), having deposited them into their
bags, (they left) with the bowls hanging from their shoul-
ders.” This explanation goes further than the more typical
commentarial gloss, which interprets the expression to
mean simply that the monk has put the bowl aside; see
n. 135. On osapeti, “to deposit,” see I, n. 223.

291 1 translate the awkward idiom freely in accordance with
the natural sense,

292 DN No. 1. This is translated, along with the commentary
and excerpts from the sub-commentary, in Bodhi, The All-
Embracing Net of Views.

293 Neither Spk nor Spk-pt gives an explanation for his sud-
den departure. He may have seen the danger in fame and

in the Tipitaka (tepitike buddhavacane asambhinnapadam),
glosses it as “extremely sharp” (atitikhinamy), because of the
hot sand underfoot and the hot sun above.
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295 The passage is quoted at Vism 393-94 (Ppn 12:85).

296 At Ud 76,2627, spoken with reference to the arahant
Lakuntaka Bhaddiya (see 21:6). All the terms refer literally
to a chariot and figuratively to an arahant. The key to the
riddle is given just below in the text, with fuller explana-
tions at Ud-a 370-71; see the translation in Masefield, The
Udana Commentary, 2:959-61. The following is a summary:
ela is a fault (dosa); one without faults is nela, faultless. The
chariot is described as nelariga because its wheel (ariga, I fol-
low Masefield, and see MW, s.v. rathdrnga)—its most essen-
tial part-—is faultless. In the application of the simile this
represents the virtue associated with the fruit of arahant-
ship. “Awning” is the woollen cloth spread on top of the

chariot; the white awning (setapachada) signifies the libera-
tion associated with the fruit of arahantship, which is by
nature thoroughly and completely pure. “Trouble-free”
(anigha) means without the agitation (parikhobha) of the
defilements, as with a vehicle in which jolting (khobha) is
absent. “The stream cut” (chinnasota): an ordinary chariot
has an uninterrupted stream of oil smeared on the axle-
heads and nave, but this one has “the stream cut” because
the thirty-six streams (of craving) have been fully aban-
doned. “Without bondage” (abandhana): an ordinary chari-
ot has an abundance of bonds to prevent the platform from
being shaken by the axle, etc., but in this one all the
bonds—that is, the fetters—have been completely
destroyed; thus it is “without bondage.”

297 In this discussion, IV 293,7-294,10 corresponds to
MN I 301,17-302,5; IV 294,11-24 to MN I 296,11-23; and
IV 294,26-295,21 to MN 1 302,6-27. The last question and
answer, however, are not found in either MN No. 43 or 44
Spk explains that Citta used to abide in cessation [Spk-pt:
as a nonreturner] and thus he raised the question to ask
about the formations that are the basis for cessation (se€
n. 299).

298 The three terms—kayasarikhara, vacisarikhira, cittasarikhara—are
in Pali identical with those that make up the sarikhara fac-
tor of dependent origination (as at 12:2; see II, n. 7), but It
this context the purport is different, as the following d_ls'
cussion will show. Here, in the compounds kiyasarnkhard

o 41. Cittasamzutta: Notes 1443

) at before attajni .

delimj . alming cessati

; mited the d}xratlon of the attainment, res 1 on },l,e h'as
€ mindless (acittaka) for such a time.” » Tesolving, “T wil]

301 Th i
theeszzl;zl jx‘}?;mattllc]m l:thought and examination) ceagses
. na; the bodily formation (; .
mg)‘ceases in the fourth jhana; gllztlllcm)gn(:: oy breath-
Ception and feeling) ceases on entering t

303 Spk: Before attaining

) ; : dil
(b eathing) arises, and stjj] later, at the tinr:eycf? I:Sga lLllon
ular

activity, ¢ i
ty he verbal formatjon Tesumes, namely thought

Sufiz, imi]
nataphassa, animittaphassg, appanihitaphagsy Spk: Th
? . : These
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can be explained by way of their own quality gsugutla) or .by
way of their object (drammana). By way of quah.ty: the attain-
ment of fruition (phalasamapatti) is ca].led emptiness, and the
accompanying contact is called emptiness-contact; fhe-sarr}e
method in the other two cases. By way of object: Nxb‘bana is
called emptiness because it is empty of lust, etc.; s%gnless,
because the signs of lust, etc., are absent; and undlrec?ed,
because it is not directed towards lust, hatred, or c.:lelusmn_
The contact of the arisen fruition attainment,' which takes
emptiness-Nibbana as object, is called emptiness-contact;
the same method in the other two cases. ‘ . '
Fruition attainment is a special meditatxv.e attamr.nen_t in
which the mind directly experiences th('E bliss of Nibbana.
It is said to be of four levels, corresponding to the four lev-
els of awakening (the fruition attain)ment of stream-entry,
. See Vism 698-702 (Ppn 23:3-15). ‘ o

306 g;ck) I??s Nibbana that is called seclusion (vlvekr?). His mind
slants, slopes, and inclines towards tl.xat secluglon. .

307 This is said because cessation is attained by first enter;ntg
each jhana and formless attainment and then co'ntf.amp T; -
ing it with insight by way of the three characteristics. The
procedure is explained at Vism 705-7 (Ppn 23:31—4.3). bt

308 Godatta’s verses are at. Th 659-72. The 'conv?r:.satlon a:i
follows is also at MN I 297,9-298,27, with Sariputta an

akotthita as the speakers. e ‘ -

309 g/}[j;(}:la':fl(:e“re are twelvg kinds of measurglgss hberjllnont ;):
mind (appamand cetovimutti): the fo'ur’ divine abodes, o
four paths, and the four fruits. The divine abodes arts1 ?ation
“measureless” because of their measurelesg radia "
(towards countless beings), the paths and fruits bec:;\:t
they remove the defilements, the causes of me?azulr)emnoﬂ-l_

310 Spk: There are nine kinds of liberation of min h'y N
ingness (akificafifid cetovimutti): the‘ ba§e of notl , mtghing—
and the four paths and fruits. The first is cal}edﬂ no e
ness” because it does not have any “something (Iénguits
ment; see n. 315 just below) as object, the paths an ting
because of the nonexistence in them of the excruci

obstructive defilements. o
311 g;i does not gloss this, but it seems the e>.<pres§19nu51;39:0
ation of mind by emptiness” (sufifiata cetovimutti) is

41. Cittasamyutta: Notes 1445
————————— 2. Uitasamyutta: Notes 1445

signify concentration based on insight into the selfless
nature of phenomena and also the Supramundane paths
and fruits.

312 Spk: There are thirteen kinds of signless liberation of mind
(animitta cetovimutti): insight—because jt removes the
“signs” of permanence, happiness, and self; the four form-
less attainments—because the sign of form is absent in
them; and the four paths and fruits—because the defile-
ments, the “makers of signs,” are absent in them.

313 On this interpretation, the measureless liberation of mind
is the four divine abodes; the liberation of mind by noth-
ingness, the third formless attainment; and the liberation
of mind by emptiness, concentration based on insight into
the selfless nature of phenomena. The signless liberation of
mind is hard to pinpoint in terms of a familiar doctrinal
category. Spk takes it here as supramundane with Nibbana
as object.

314 Akuppa cetovimutti. Spk: The liberation of mind consisting
in the fruition of arahantship.

315 Spk explains kificana as if it were derived from a verb kificati
glossed maddati palibundhati (“crushes, impedes”), thus as
meaning obstruction or impediment. The true derivation,
however, is from kim + cana—meaning simply “something”;
see MW, s.v. (2) ka, kas, ka, kim. The word is used idiomati-
cally in Pali to mean a Possession considered as an impedi-
ment; see MIN II 263,34~264,1. This acquired meaning seems
to have been devised for a didactic purpose. See PED for
other references where this sense is evident.

316 Spk explains that lust, etc., are called sign-makers (nimitta-
karana) because they mark a person as lustful, hating, or
deluded. Perhaps, though, the statement means that lust
causes the “sign of beauty” (subhanimitta) to appear, hatred
the “sign of the repulsive” (patighanimitta), and delusion
the signs of permanence, pleasure, and self,

317 Spk: Though the emptiness liberation of mind is not men-
tioned separately, it is included throughout by the phrase
“empty of lust,” etc,

318 Nigantha Nataputta is identical with Mahavira, the histor-
ical progenitor of Jainism. Though he makes several per-
sonal appearances in the Pali Canon (see particularly MN
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No. 56), there is no report of him meeting the Buddha. His
followers were called niganthas, “knotless ones.”

Spk: Why did this noble disciple, a nonreturner, approach
a wretched, misguided, naked ascetic? To free (the
Buddhists) from blame and to refute his doctrine. For the
niganthas held that the Buddha’s followers do not show
hospitality to anyone else, and he wanted to free his co-
religionists from this criticism. He also approached with
the idea of refuting Nataputta’s doctrine.

Atthi avitakko avicaro samadhi, atthi vitakkavicaranam nirodho.
As will be shown, this refers to the second jhana.

Na kiraham ettha bhante bhagavato saddhaya gacchami. Citta is
here laying a verbal trap, which will be sprung just below.
While he appears to be disclaiming allegiance to the
Buddha, he is actually asserting that he has realized the
truth of the Buddha’s statement by personal experience
and thus need not rely on mere faith in his word. The pun
recurs at 48:44.

All three eds. read ulloketvi here, though SS read apaloketva
and Spk (Se) oloketvi. The explanation in Spk supports
ulloketva: “He swelled his chest, drew in his belly, stretched
forth his neck, surveyed all directions, and then looked
up.” Below I follow Be and Ee in reading apaloketva (Se
repeats ulloketvd), which provides a meaningful contras't:
he looks askance because he is too embarrassed to look his
followers in the eye.

Atha mam patihareyyasi saddhim niganthaparisiya. Spk para-
phrases: “When the meaning of these (questioqs) is know'm,
then you might come up to me (abhigaccheyyasi) along with
your retinue of niganthas; having come into my doorkgep-
er’s presence (patiharassa me santikam agantvd), you might
inform me of your arrival.” Spk thus glosses t}}e_verb
patiharati with abhigacchati and connects it with patlhfzm as
doorkeeper (a sense confirmed by MW, s.v. pratl-h,r: >
pratihara). At MN II 220,8, however, we find the expression
sahadhammikam vadapatiharam, which in context seems to
mean “a reasdnable defense of (their) doctrine.” Thus he’z,re
patiharati could mean “to respond, to offer a rejoinder,” @
meaning that appears more relevant than the one P
posed by Spk.

10~
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The exact import of the following sentences is obscure in
the Pali. Spk identifies the ten questions with the catechism
at AN V 50-54 (see too Khp 2). The questions begin, “What
is one?” with the answer, “All beings subsist on nutri-
ment,” “What is two?”—*“Name and form,” etc. According
to Spk-pt the “question” (pafiha) means the inquiry
(vimamsa); the synopsis (uddesa), a brief statement of the
meaning; and the answer (veyyakarana), a detailed explana-
tion of the meaning. One might have translated, “The
question about one ... the question about ten,” but the
numbers are clearly distributive and the expressions dve
pafihi and so forth are plurals. It is unclear whether Citta
actually posed the questions (which were then abbreviated
by the redactors) or merely indicated the format of the
questions without filling it in. See the following note.

1 follow Ee here in reading paiihe apucchitva. Both Be and Se
read paiihe apucchitvd, which is problematic, as the latter
verb generally means “to take leave” and is not typically
used in relation to asking questions. The point seems to be
that because Nataputta did not accept Citta’s challenge,
Citta left without actually posing his ten questions.
Reading with Be and Se, koci uttari manussadhamma
alamariyafianadassanaviseso. Ee should be amended accord-
ingly. The expression occurs often in the suttas as an
umbrella term for all the higher meditative attainments and
stages of realization. The analysis at Vin Il 91 bifurcates the
the two main components of the compound and treats uttari
manussadhamma as an independent plural compound, but
the singular koci here (and just below, the evariipam before -
visesam) indicates that in sutta usage uttari manussadhamma
functions as an adjectival ablative in relation to alamariya-
fianadassanavisesa. Spk explains manussadhamma, “the
human norm,” as the ten courses of wholesome action.
What is beyond that (tato manussadhammato uttari) is
“superhuman.” Alamariyafianadassanavisesa is explained as
“distinction of knowledge and vision capable of engender-
ing the state of a noble one.”

Pavalanipphotani. According to Spk, this is a brush made
from peacock’s feathers, used to sweep the ground of grit
and dust before sitting down.
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327

328
329

330

331

Dhammassa svakkhatatd. It is not clear to me whethgr Citta’s
exclamation is intended as a straightforward praise of the
Buddha'’s teaching or as an ironic putdown of the ascetic’g
teaching.
I read with Se: kim hi no siya bhante. . .
This means he is a nonreturner, having eradicated the five
lower fetters binding beings to the sense—sph.ere realm. .
Se alone has the correct reading here: dhammiko dham;'mra],;.
dhammikam balim anuppadassati. The devatas want him .to
become a 'universal monarch so they will be assure_q_of r(ice'w_
ing the offerings due to them. I trfcmslate dhammaraja as l‘qng
of righteousness” rather than “king of the Dhamma,” since
the latter is properly an epithet only of t'he Buddhzi. o
Ee seems to have the best reading: sanghe ca pasadetva cage

ca samadapetvd.

42. Gamanisamyutta
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According to Spk, canda (“wrathful”) is a sobriquet
assigned to this headman by the redactors of the Dhamma.
I give the name both in Pali and English, also at 42:3-5.
7 62.

Sorata (Ee: sirata). See I, nn. 256, 4

His name means “palmyra box.” Spk says he was,cal!ed
thus because his facial complexion was the colour of‘a ripe
palmyra fruit just fallen from its stalk. He was the durecto;~
of a large troupe of actors and had become fam;:u;r
throughout India. His verses, which stand out by the

-1145.
moral earnestness, are at Th 1091-1 ‘ - y
Saccalikena. Woodward renders “by his co.unterfeltmgt' h(i)s
the truth” (KS 4:214), but I follow Spk, which glosses
: likena ca.

as a dvanda compound: saccena caa 0
Here, where the present is required, we shoulfi r?ad wll";‘
Be and Se na labhimi, and below, where thz? aorist is ap};
priate, nalattham. Ee has the latter reading in both places.

- 'S
337 Pahaso nama nirayo. Spk: There is no separate hell with thi

- . the
name. This is actually one part of the Avici hell wt}erean
denizens are tortured in the guise of actors dancing

singing.

; h
338 See MN I 387-89, partly parallel to this passage, thoug

concerned with a different wrong view about rebirth.

42. Gamanisamyutta: Notes 1449
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339 Spk explains the name as meaning “one who earns his liv-

340

341

342

343
344

345
346

ing by warfare” (yuddhena jivikam kappanako); this name,
too, was assigned by the redactors of the Dhamma. T take
the occupation to be that of a mercenary or professional
soldier.

This free rendering of the name was suggested by VAT, Se
and Ee read sarafifitanam, but Be parajitanam, “conquered
by others,” makes better sense.

Again, Spk says this is not a separate hell but a section of
Avici where beings appear as soldiers conquered in battle.
The three verbs are uyyapenti (glossed upari Yapenti),
safifidpenti (glossed sammg fidpenti), and saggam okkamenti,
on which Spk says: “They stand around him saying, ‘Go,
sir, to the brahma world; go, sir, to the brahma world,” and
thus make him enter (pavesenti) heaven.”

The Jains. On Nigantha Nataputta, see 41:8.

Yathabhatam (Ee: yatha hatam) nikkhitto evam niraye. The
idiom is obscure and the rendering here conjectural. The
phrase also occurs at MN | 71,31, rendered at MLDB p.- 167:
“then as [surely as if he had been] carried off and put there
he will wind up in hell." This rendering, which follows Ps
1L 32 (yatha nirayapalehi abharitva niraye thapito), is problem-
atic, for yathabhatam is an indeclinable with an adverbal
function, not a substantive set in apposition to the subject.
The function of evam, too, is obscure. See the inconclusive
discussion in PED, s.v. yatha. '

Ee here omits evam etassq papassa kammassa pahdanam hoti.

Cp. ANV 299-301. Spk: When (simple) “lovingkindness” is
said, this can be interpreted either as access concentration
or absorption, but when it is qualified as “liberation of
mind” (cetovimutti) it definitely means absorption. It is
sense-sphere kamma that is called limited kamma
(pamanakatam kammam); form-sphere kamma is called lim-
itless (or measureless, appamanakatam) kamma. This is
called limitless because it is done by transcending the limit,
for it is developed by way of specified, unspecified, and
directional pervasion (see Vism 309-11; Ppn 9:49-58).

Does not remain there, does not persist there (naq tam

tatravasissati, na tam tatravatitthati). Spk: That sense-sphere
kamma does not linger on, does not stay on, in that form-
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sphere or formless-sphere kamma. What is meant? That
sense-sphere kamma is unable to overpower the form-
sphere or formless-sphere kamma or to persist and gain
the opportunity (to yield its own results); rather, as a great
flood might inundate a little stream, the form-sphere or
formless-sphere kamma overpowers the sense-sphere
kamma and remains after having made an opportunity
(for its own results). The superior kamma, haw{ing prevent-
ed the sense-sphere kamma from producing its resuli, on
its own leads to rebirth in the brahma world.
I follow von Hiniiber's proposals regarding thfe correct
reading and interpretation of these terms in his paper,
“The Ghost Word Duihitiki and the Description of Famines
in Early Buddhist Literature.” The reading, ﬁrstl_y, sh_ould
be: Nalanda dubbhikkha hoti duhitika setattika salakavutta. A_Jl
extant mss, it seems, have been contaminated by dvihitika
and setatthika, though Spk recognizes duhitika as a vl he.re
and other texts on crop failure preserve seta.t.t.zkﬁ
(Vin 11 256,21-23 = AN IV 278,28-279,2). While Spk. gxplams
both dvihitikia and duhitika as derived from du-ihiti (or du-
ihiti, “difficult faring”), the correct derivation is frorr.l flu—
hita (see n. 212 above). The corrupt reading sefa‘.t,thlka. is
explained by Spk as meaning “white with bones, ie, with
the bones of people who have perished in the famm.e, but
other commentaries identify setattiki as a crop dlsea§e
(rogajati) caused by insects that devour the pith of thf& grain
stalks. The word is analysed seta-atti-ka, “the white dis-
ease,” because the afflicted crops turn white and do not.
yield grain (see Sp VI 1291,5-7 = Mp IV 136,16-1%;
Sp 1175,4-8). ‘ e
I read safifiamasambhiitani, as in Se and Ee, as agains
samafifiasambhitani. Spk merely glosses with sesasilam.
I read nihitam va nadhigacchati, again with Se and Ee, as
ainst Be nihitam va thani vigacchati.
flF%ue rule is Nissaggiya-pacittiya No. 18; see Vin m 236—39—
and Vin I 245,2-7. The sutta is cited at Vin II 296-97 as tels
timony for the prohibition against the acceptance of gzre
and silver by bhikkhus. At Vin III 238, “sﬂyer is m )
broadly defined as including coins made of silver, COPPee'.
wood, or lac, or whatever serves as a medium of exchang

*(
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Its commentary (Sp 1II 690) extends this to include bone,
hide, fruit, seeds, etc., whether imprinted with a figure or
not. Thus in effect the expression “gold and silver” signi-
fies money. On samana sakyaputtiya, see 11, n. 376.

Be omits the second question, apparently by editorial over-
sight, as it is in Se and Ee.

Cp. 12:33 (II 58,3-5). Spk’s treatment of the line here indi-
cates that it takes akalikena pattena as a single expression,
with akalikena functioning as an adverbial instrumental in
apposition to pattena: Akalikena pattena ti na kalantarena
pattena; kalam anatikkamitva va pattena ti attho; “Immediately
attained: not attained after an interval of time; the meaning
is that it is attained even without any time having elapsed.”
For more on akilikena, see I, n. 33, II, n. 103. The opening of
this paragraph in Ee seems garbled.

Note that the headman here ascribes to the Buddha, as a
direct quotation, a general statement of the causal tie
between desire and suffering (yam kifici dukkham uppajja-
manam uppajjati ...). As this statement is not found in the
Buddha’s words above but is clearly needed as the referent
of “this principle” (imina dhammena), it seems likely that
the statement had been in the original text but at some
point had been elided. Just below the Buddha does make
the generalization himself.

These are the words with which the Buddha opened his
first sermon; see 56:11. Spk: The pursuit of sensual happi-
ness is mentioned to show the types who enjoy sensual
pleasure (II-II); the pursuit of self-mortification to show
the ascetics (IV-V); the middle way to show the three types
of wearing away (VI). What is the purpose in showing all
this? The Tathagata, who attained perfect enlightenment
by abandoning the two extremes and by following the
middle way, does not criticize or praise all enjoyers of sen-
sual pleasures or all ascetics. He criticizes those who
deserve criticism and praises those who deserve praise.
The three coordinates of the pattern to be expanded upon
are: (i) how wealth is acquired, whether unlawfully, law-
fully, or both; (ii) whether or not it is used for one’s own
benefit; and (iii) whether or not it is used to benefit others.
Those who rank positive on all three counts will be further




1452

IV. The Book of the Six Sense Bases (Salayatanavagga)

356

357

358

divided into those who remain attached to their wealy,
and those who are unattached to it. This same tenfo]q
analysis of the kamabhogi is at AN V 177-82.

See n. 325. Here a wholesome state (kusala dhamma) must
rank lower than a “superhuman distinction,” since the
attainment of the former does not necessarily entail the |at-
ter. The former can include simple moral conduct and ordj-
nary wholesome states of mind, while the latter includeg
only the jhanas, formless attainments, direct knowledgeS,
and supramundane paths and fruits.

Tisso sanditthika nijjara. Nijjara, “wearing away,” was a Jain
term adopted by the Buddha. The Jains held that ascetic
practice was the means to “wear away” all suffering
(sabbam dukkham nijjinnam bhavissati); see their position at
MN I 93,2-11 and II 214,7-13, and the Buddha’s alternative
approach to “wearing away” at MN II 223-25. Three other
kinds of sanditthika nijjara are described at AN 1 221,5-30
(i.e., virtue, the jhanas, the destruction of the taints) and a
twentyfold nijjard is at MN II1 76,12-77,23. Spk says that one
path is described as three kinds of wearing away because
of the wearing away of the three defilemen<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>